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FOREWORD 


The publication of this book is a happy event in the develop¬ 
ment of international appreciation of the rich variety available 
in Indian thought. The mistaken idea still lingers everywhere that 
Indian intellectual creativity culminates and exhausts itself in im- 
penjonalistic monism and that the other Hindu outlooks are 
relatively feeble experiments, useful for their preparatory efficacy 
alone. The schools that once challenged the scholars of the 
mqyavada in public debate have tended in the twentieth century 
to be silent, and their silence has made them seem to submit to the 
advailcfs calim to be the one true Hindu orthodoxy. 

In the present book, Professor Jethalal G. Shah, faithful and 
learned member of the t heistic school of Va ll abhachar ya, throws/ 
aside the centu ry-old reticence of his sect and places its teach-^ 
ing s boldly be for e the wor ld in a world language. Readers will 
be especially interested in Professor Shah’s forthright comparisons 
between the Suddhadvaita 'teachings and those of Samkara, and 
his willingness to see the two outlooks as rival rather than graded 
apprehensions of truth. The recovery of self-confidence by this 
five-hundred^year-old movement reminds the world that theism, 
too, is a thoroughly Indian outlook, taught of old by powerful 
teachers who presented it as no inferior accommodated teaching. 
The modem tendency of Suddhadvaitins and others to assert their 
own special heritages without embarrassment of apology may well 
herald the return in India of the creativity of former ages, when 
streams of original thought were springing up incessantly out of the 
free exchange of diverse opinions. 

Some sensitive persons may fear that the rejecting of advatitCs 
one-sided synthesis of all doctrines in its own, will he followed by 
outbreaks of theological quarrelling. Such people will find 
reassurance here in the charitable spirit in which Professor Shah 
presents his faith. He describes the views of others without malice, 
and presents his own without imputing the least foolishness to 
anyone. 
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Non Hindu theists should be delighted and encouraged to 
learn m these pages that many thinkers in India also have felt 
that faith m the significance of human beings implies belief that 
Ultimate Reality, too, is in some sense a Person The writer of 
this foreword, a theist who is a Christian, extends fraternal greet¬ 
ings and congratulations to the Hindu theists of Gujarat who in 
this book defend belief after belief m which Hindus and Christians 
agree completely and have common cause 

Those who have read Professor Shah’s unique earlier 
work, A Pnmer of Anubhashya (Shuddhadvaita Sansad, 1960), 
know his capacity for meticulous textual scholarship This new 
book of his adopts a different style and is being published for 
a different purpose It is a popular presentation intended to give 
a general overview of the doctrine of the Vallabha Snmprad'iyaJ 
as taught today by its broadly educated modern leaders Academic* 
documentation is for the most part omitted, and such sources as 
are translated are rendered freely rather than literally Professor 
Shah writes lucid idiomatic English It is assumed that the 
printers errors that make the preliminary sheets difficult to read 
will all be corrected in the final publication 

It is a pleasure to hail the appeannee of this book and to 
testify to its value as an introduction to a form of Hinduism that 1 
deserves much more attention from the world 

Norviis Hein 

Associate Professor of Comparative Religion, 
The Divinity School, Yale University, America 



PUBLISHER'S NOTE 


This library was established at the inspiration of Goswarm 
Aniruddhacharyaji and with the help of Sarvashri Lallubhai Pran- 
vallabhdas Parehh, Tribhuvandas Pitamberdas and other Vaishnavas 

in 1909. 

The Institution is not a mere library but it undertakes numerous 
activities of propagation, publication and distribution of devotional 
literature particularly of Shuddhadvaita Vedanta School. 

The Institution takes pleasure and pride for this unique 
publication, being the first full s tudy of Val tabh acharya as a 
philosopher. There was a long felt need for a comprehensive, 
critical and analytical commentary on his Tenets. Vallabhacharya 
heralded a new era of Bhakti-Marga, which teaches unswearing 
, love towards God admitting everyone in the fold, irrespective 
of "sex^~ casf or nationality. It is regrettable that the system 
of Vallabhacharya has not been faithfully represented till today. 

Prof. Jethalal Shah has exhibited remarkable labour of love 
in preparing this erudite exposition. We are confident that through 
this publication, there will be effective spread of the message of 
Shri Vallabhacharya in the Western thinking world. We hope it 
will stimulate and interest the Occidental world with hitherto 
unknown concepts and images of orietnal wisdom of a neglected but 
masterly genius. 

We are very much thankful for the warm response given to 
this Institution by many lovers of Shri Vallabhcharya by render¬ 
ing financial assistance. We may mention some of the names— 
viz. Goswami Shri Purushottamlalji (Kotah), M/s, Scindia Steam 
Navigation Go, (Rs. 3,000/-) through Sumatibahen, Shri 
Bamodardas Mundada, Calcutta (Rs. 1500)- and M/s. Kishore 
Trading Co. Calcutta (Rs. 1500/-) through Shri R. B. Shah, Shri 
Basudiwala Trsut Fund (Rs. 1251/-), Shri Ravindra Maganlal 
(Rs. 1,001/-), Shri Gopaldas Kapadia (Rs. 1,001/-) Sheth Balabhai 
Girdharbhai (Rs. 1,000), Shri Muljibhai H, Shah (Rs.1000/-) and 
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various others Our Honorary secretary, Shn R M Doshi, and 
Sarvashri M T Gandhi and T R Shah hive taken great pains 
m collecting funds It will be an act of ingratitude if I forget the 
name of Shn Ramanlal B Shah, the Chairman of the United 
Commercial Bank Limited, who showed much enthusiasm in 
collecting the necessary funds 

Shn Prabhudas Balubhai Patwari, the Chairman of 
Gandhi Centenary Literature Propagation Committee Trust 
deserves our thanks for his help and guidance from the beginning 
to the end We also thank the Navajivan Press for nice pnntmg 
and get-up 

My Collcgucs of the Library Committee deserve my cong 
ratulations for their enthusiastic co operation in the publication of 
this work 


Ranciiiiodlal Maganlal Suaii 

President 


A Note on Transliteration 

Due to the press difficulty, it was not possible to adopt in 
this work, the scheme of using the dialectical marks of translitera¬ 
tion The readers are requested to read the follou mg words used 
m the work, as below 

Purusha-Purusa, Purushottama-Purusottama, Pushti-Pu^ti, 

Knshna-Krs^a, Acharya-Ai;arya, Vallabhacharya-Vallabh t- 
charya Ramanuja-Ramanuja, Shruti-Srti, Shankaracliarya— 
Shankaracharya Bhaskara-Bh skara, Shuddhadvaita-^Suddhadvaita, 
may a-may a, Aksh ara~Ak*nr a, Vishishtadvai ta—Vlsista d vaita, 

Upamshads-Upanisads, 

The letter ‘Sha’ to be pronounced as *Sa\ ‘Cha* as *Ca* 
and ‘Chha* as *Ca* 



INTRODUCTION 


As a writer of this work, I owe an explanation to the readers 
of this publication. I believe that no detailed work devoted to 
the teachings of philosophy and religion of Shri Vailabhacharyxx 
has hitherto been published; although there are several works on 
the history of the Indian philosophy by the eminent writers like 
D r. S. D a s Gu pta, Dr* Radhakrishnan and others. Excepting the 
work of Dr. Dasgupta there is not much information regarding 
the subject dealt with here* 

My aim in undertaking this project is not to give the biography 
of Shri Vallabhacharya but to make comprehensive attempt for the 
presentation, analysis, correct interpretation and evolution by com-* 
parati ve a nd critical method of Shri Vallabhacharya’s Philosophy 
and Ten ets. 

Shri Vallabhacharya is one of the foremost Indian philosophers 
taking the rank amongst the first class thinkers who have 

expounded the philosophy of non-dualistic Monism. He repre- , 
sents a particular branch of non-dua/istic Monism, characterised as 
a pure Non-Dualism without interference of Maya or illusion. He 
believes in God, endowed with divine personality and so his Monism 
is tantamount to monotheism as understood by the Upanishadas. j 
He is the first exponent of this non-dualistic philosophy of » 
monotheism, and the doctrine of Grace religiously. He eamcsdy ; 
believes that the basic aim of life is God-Realization and that too 
through grace of God. The writer’s main endeavour is to put all 
possible material on Vallabhacharya’s philosophy and religion 
within the reach of the scholars and general readers interested in 
understanding and studying it. 

The readers may kindly excuse me for repetition of some 
ideas in the course of dicussion of different topics in different 
chapters. If the readers will bear in mind that repetition was 
necessitated by the requirements of emphasis and comparative 
view of the same by different thinkers; then they will be good 
enough to appreciate it. 
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I am indebted to the Pushti Margiya Pashtakahya, Nadiad, 
the President, and its active bearers, even Shn R N Dalai and 
others who have undertaken die entire responsibility for the publi¬ 
cation of this volume My special thanks are due to Sarvashri R M 
Doshi and A J Shah Retired Asst DEI for rendering valuable 
services in various directions including the tedious task or proof¬ 
reading Words fail me to express thanks to both these friends 

for their service 

Due to paucity of* space, the writer very much regrets the 
omission of mentioning good services of some eminent personalities 
in the cause of renaissance of the Shuddhadvaita learning I only 
make a bare reference to their names—Late Tilkayit Maharaja of 
Nathadwara, Goverdhanlalji, H H Balkrishnalalji of Kankroh, 
H H Jivanlalji of Porbandar, H H Gokulnatlnji of Bombay and 
H H Vraj Ratnalalji of Surat I must also refer to Sarvashn 
M G Shashtri, R V Patwari L P Parckh, M T Tchwala, 
D V Sankaha, V N Shah, N N Gandhi, M V 
Gandhi, Gopaldas Jhalam, Dr P Katrecha, G H Bhatta, 
Ramnatha Shastri, Ratangopal Bhatti, H O Shastri and K K 
Shastri, Mukhia Gokuldas Sundarlal Vakil I am indebted to 
Goswami Vraj Ratnalalji of Surat, an eminent Acharya, well- 
versed m the Shuddhadvaita learning, for the inspiration and 
encouragement I received from him from time to time I am 
also grateful to Goswami SUri Purushotamlalji of Kotali for Ins 
keen interest and help in this publication and also Goswami 
Shri Knshnajivanji, Shn Dixitjt and Shn Ranchhodlalji 
(Frathamesh) for their contribution to the course of the Shuddhad¬ 
vaita learning and for their good regards for me 

For the preparation of this work my special acknowledgments 

are due to several oriental as well as occidental scholars ivhose 

works I have utilized in analysing some points of Shn Vallabha- 

charyaji s philosophy I must mention the names of Dr Radha- 

krishnan, Shn Arvmda and Prof Joad, Dasgupta, Bhattacharya, 

Chandrashekhar Sharma, Bhandirkar, P Johanns and M C 
Pankh 

It is my duty to thank Prof NoryinJ Hem, SJ of the 
Divinity School of Yale University I am not exaggerating the 
fact, if l state that the impetus of undertaking this project came 
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to me as a friendly suggestion from him, which he was kind 
enough to communciate to me in his personal letter. He is very 
much interested in the literature of the Hinduism in general and 
Vaishnavism in particular. As a Fulbright research scholar, he 
made an intensive study of the Western understading of Hinduism 
paying special attention to the theological interpretations and other 
evaluating theories, employed by the Western writers of Hindu¬ 
ism, He is acquainted with the general principles of the Shuddha- 
dvaita, as discussed in the Anu Bhasya and Tattva Dip Nibandh 
of Vallabhacharya. I am extremely pleased in having a Foreword 
to the book from him. 

My thanks are also due to Shri Prabhudas B. Patwari B.A., 
LL.B,, Senior Advocate of the Supreme Court of India, for his 
friendly advice from time to time for the successful prosecution 
of this project. I also thank the Manager of Navajivan Press 
Dhirubhai Naik for his good help throughout the entire printing 
of the work. 

I cannot forget the signal service of my son Dr. N. J. Shah 
M.A., Ph.D. and my daughter Shakuntla, M.A.,B.T. and Kundan. 
My blessings to them. 

It is my sacred duty as an author to associate the names of 
my wife Narmada and my daughter Chandrakantabahen, B.A., B.T. 
(both deceased) with this work. It was their loving memory which 
gave me an urge to undertake this work. May God rest their souls 
in peace, 

Jethalal G. Shah. 

1-7-69 

Mahalaxmi Society, 

Ahmedabad-7. 

(Gujarat) India 
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AND 

RELIGION 


( Chapters I to XI) 



“ Let us meditate upon Supreme 
darkness of ignorance by His own 


Truth (God) which dispels 

sclf-efhugcnt glory.” 

The Bhagavata I-1--1 



Chapter 



SHRI VALLABHACHARYA, (1479-1531 AD) 


”He who surpasses others in glory, brilliancy or power is the manifes 
tation of God’s effulgence ” ' 


Bhagvad Gita. 8-41 


A short biographical sketch of Vallabhacharya will be necessary 
as preliminary to the elucidation of his Philosophy and Religion, As 
this book is mainly concerned with his contribution to the Hindu 
Philosophy and Religion, we shall dwell only on those particulars 
in his life, that have a bearing on his scholarship and genius as a 
philsopher and religious teacher. He was the founder of the 
Shuddhadvaita School of Indian Philosophy (School of Pure Non¬ 
dualism) and of the religious sect called Pushtl Marga (The Path 
of Grace). The observations and findings contained in this book 
are based not only on the original works of Vallabhacharya 
but also on those of his descendants who were themselves 
thinkers as well as commentators on Vallabhacharya^ Philosophy. 

Vallabhacharya was the secon d^son^oLLakshma na Bhat t, a 
Tailangana Brahmin. His ancestors were men of deep learning 
steeped in Vedic lore and the Hindu scriptures. They lived in 
Kakarvad or Kakumbhakar, a town on the southern bank of 
the river Krishna, in the vicinity of Mount Vyoma^thambha, in 
what is presently known as the Andhra State. Their family name 
was Vellanadu. One of his ancestors, Yagnanaryana Bhatta was a 
great devotee of the Vaishnava faith. Another ancestor, ! Ganapati 
Bhatta, was the author of a book called Sarva Tarka (Nigrahai). 
The latter’s son, Balbhadra, wrote several books on Hindu Religion 
pertaining specially to the cult of devotion. Ballabhadra had two 
sons, Lakshamana and Janardana. Lakshamana ‘married Yalla- 
magaru, the daughter of a priest named Susharma who was in 
the service of the royal family of Vijayanagar. It is said that after 
the birth of a son and two daughters, Lakhsmana Bhatt decided 
to renounce the world and that a sage persuaded him, not to do 

3 
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VALLABKACtfARVA—lttS PltiLOSOPllV A$D RtiLlGlOti 


so but to continue the life of a householder* However, he spent 
most of his time in devotion to Lord Gopala {a form of God) He 
made pilgrimages to holy places and later settled at Varanasi 
(Benares). Here he lived for some time, but later, fearing dis¬ 
turbance and violence owing to Muslim domination in North India, 
lie fled with Ins family by a certain route which took him to 
Southern India. On Ins way to the South, lie halted at Cham- 
paranya, where Shri Vallabhaclmrya was born There are two 
views regarding the year of his birth One view is based on 
facts recorded m the majority of later works, according to which 
it is 1479 A D (Satnvat 1535). The other view which is held 

by the followers of Gokulnatha, believes his birth date to be 
1473 AD (Samvat 1529). It is unnecessary to enter into this 
controversy here The commonly accepted view is in favour of 
1473 A D An anecdote in Nyavarta (a work highlighting some 
incidents m Vallabhacharya’s life) records that his birth did not 
occur in the normal course of events While Lakshamana 
Bhatta fled from Varanasi, Yallamagaru was big with child 
The terror and physical strain of the flight suffered by 
Yallamagaru resulted in the birth of the child at Champaranya, 
two months prematurely. Taking the child to be still-born, for it 
showed no signs of life at first, the parents sadly placed it under 
a tree wrapped in a piece of cloth and retreated to the nearest 
village The next day they received the astonishingly happy news 
that the child was alive. It is also believed that God appeared m 
a dream, before the parents of Vallabhacliarya and signified that 
He had taken his birth as the child which they had abandoned 
as dead, and which was in fact not dead but living Accordingly 
they repaired immediately to the spot and to their great consterna¬ 
tion mixed with joy, they found the divine babe enveloped by fire 
as its protecting spirit The blessed Mother extended her arms 
into the fire unscathed and received from fire the divme babe, 
gleefully to her bosom The child was named Vallabha since 

he was (naturally) very dear to his parents Later he was known 
as Vallabhacliarya Great persons are believed to have been born 
under extraordinary circumstances and so was the birth of 

Vallabhacliarya The parents stayed at Champaranya for some 
days before they returned to Varanasi when normal conditions 
had once more prevailed 
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Lakshamana Bhatta himself was a learned man, and so he took 
keen interest in the education of his son* He engaged the best tutors 
who were well versed in their subjects. Care was taken to impart 
Vallabhacharya’s education in Sanskrit. The Boy’s education 
commenced at the age of seven with the study of the four Vedas .\ 
Each Veda was taught under a different specialist- Before he was in 
his teens he acquired mastery, not only over the books expounding 
the six systems of Ind ian philo sophy but also on the phi losop hical\ 
syste ms o f ShanLara, Ramanuja Madhva, Nifhbarka and the Budd-‘ 
histic as well as the Jain Schools* His range of study extended over a 
vast field of Sanskrit learning. Since boyhood he evinced keen interest 
in Religion and Philosophy. It is stated that his engrossment in the 
Bhagavata which describes the Lilas or sports of Lord Krishna made 
him neglect his other studies but it is not true although it is a 
fact that the Rasa-Lila portion of the Bhagavata particularly 
appealed to him. Lakshmana Bhatta’s house was adorned with 
wall-paintings illustrating the Lilas described inBookX of the Bhag¬ 
avata. The Rasa-Lila was also represented in the wall-paintings. 
Often he would sit there-his mind fully engrossed in the paintings, 
oblivious to the daily routine of life* This fact though trivial in itself, 
predicts his destiny as a fover and propagator of the Bhaga- 
vata-Dharma. His parents entertained high hopes of his future 
greatness as a leading religious teacher and founder of a new 
system of Indian philosophy. Unfortunately, his father passed 
away before long, leaving him, at the age of eleven, to the 
care of his mother. Soon after his father’s demise, moved by a 
pious urge, he undertook thre e pilgr images all over India to various 
holy places, in order to spread hir message with missionary zeal 
and to augment his knowledge and experience. 

His first choice for a pilgrimage, at t his tende r age, was for 
South India, for the North was in a politically and communally 
disturbed State owing to Muslim domination* There were other 
reasons for this choice as we shall presently see. South India was 
the land of the birth of great Acharyas like Shankara, Ramanuja, 
Bhaskara, Nimbarka and Madhva. It had many seats where scho¬ 
lars from different parts of India met for discussions and debates 
on philosophical and religious subjects. It was free from political 
disturbance, and, it was the centre of Vaishnavism. A large part 
of south India was ruled by the Hindu Kings of Vijayanagar* 
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About fifteen years of his life were spent in pilgrimages, He 
travelled on footwTtli a few followers. He made brief halts 
at various places and delivered lectures on the Bhagavata and 
other subjects. By his learning and power of speech he could 
make great impression on his audience. The learned circles 
respected him as Bala Saraswati. Warm reception was accorded 
to him wherever he went. Those who came to scoff and to 
dispute with him, became his true followers. 


His First Pilgrimage: 

The party first proceeded to Chitrakuta and then moved 
to Champaranya where he gave discourses on the Bhagavata. 
Then he directed his course to Siddhipada Vnddhunagar and 
Stambhadipura and finally reached Agrabiara where the sacred 
thread ceremony of his younger brother Keshava was performed. 
Next, he visited Mangalaprastha where he had a discussion with 
one, Dhondhi who maintained that sacrificial cult was the only 
means of liberation. Dhondhi anxious to hear ValJabhacharya’s 
views on this subject had a discussion with him as follows: 

Dhondhi: “Do you believe in the Vedas, the Gita and Purva- 
Mimansa?” 

Vallabhacharya: “Yes.*‘ 

Dhondhi: “Then why do you preach Devotion and not Sacrifice 
as a means of religious fife. Do you not agree that 
sacrifice is also taught by the Vedas, the Gita and the 
Purva-Mimansa ?** 

Vallabhacharya: “Yes. These scriptures do teach sacrifice. I too, 
accept sacrifice as one of the means of God-realisation. There 
is no question of rejecting it. But as a means of religious life 
sacrifice is not as important as knowledge and devotion. 
It is important to know that it is only the Purva Kanda of the 
Vedas that teaches sacrifice while the latter part of the Vedas 
stresses knowledge exclusively. Also Sacrifice is depricated 
in the Shrutis, where it is compared with a frail boat which 
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proves useless in crossing the ocean of mundane life. The Purva- 
Mimansa teaches only sacrifice-to the exclusion of knowledge 
and in this way fails to do full justice to the truth of the 
Vedas. The Gita no doubt supports sacrifice but it mentions 
other means also such as Knowledge, Worship, Devotion 
and Mind-control. It is condemned in the Gita, (Chapter 
II verses 42-43) if it is performed with the hope of 
obtaining heavenly bliss. It does not guarantee eternal 
bliss. In the Gita chapter IV, verse 37, knowledge is regarded 
as superior to work (sacrifice). The Gita no doubt mentions 
all the means, such as work (sacrifice), knowledge and men¬ 
tal discipline, but in chapter VI verses 46-47 and in subse¬ 
quent verses it recommends devotion as the supreme means. It 
is for this reason that we lay emphasis on devotion. However 
w e do n ot totally reject the cult of sacrifice. We recog¬ 
nize its usefulness for scl£purification which is indis pensa ble tc 
the seeker of God. But since the way of sacrifice (Karrru 
Kanda) has for its goal heavenly bliss, we shun it. Our goa! 
is only God-realisation through knowledge etc. Again the 
sacrificial cult has degenerated i nto the s laughtering ol 
animalsTVot Tmu st know that the killing of animals (Himsa) i< 
a gr eat sin against God.” 

On hearing this, Dhondhi could argue no further but bowed 
reverentially and departed. 

Continuing his journey, he reached Kundinpura, where a dis¬ 
tinguished scholar sought an interview with him for a debate on 
the reflection—theory of Shankara. After a preliminary exposition 
by the scholar of his view, he had the following discussion 
with him. 

Vallabhacharya: “The theory of Shankara, has no support in the 
Upanishads, the Gita, the Brahma-Sutras of the Bhagavata. 
It is simply a myth of Shankara and I belie\e he alone is 
responsible for the idea. Please tell me —What is the nature 
of Brahman ?” 

The Scholar: “Brahman is Nirakara (formless).” 

Vallabhacharya: “Well what do you think of Maya in which 
Brahman is reflected as in a mirror? Is it clean or unclean?” 
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The Scholar “Unclean ” 

Vallabhacharya “Has Maya a beginning 

The Scholar “No ” 

Vallabhacharya “Now listen, you are caught in the net of your 
own argument Tell me, can a thing which is formless be 
reflected, in a mirror 

The Scholar “No ** 

Vallabhacharya “Listen to my rebuttal of the reflection theory 

Firstly I ash you, how can Brahman who is formless be 
reflected in Maya ? ° 

Secondly, you know tint for a reflection of any object tl^e 
mirror must be clean but your Maya is unclean Thirdly, 
if as you say, Maya is a screen enveloping Brahman, how 
can any object, veiled or unveiled by a screen produce a 
reflection ** 

To me your views seem to be illogical ” 

On hearing this ingenious reply, the opponent who had 
tested Vallabhacharya’s learning was overwhelmed with admira¬ 
tion for him It struck him that he would make a mark as an 
original thinker and a founder of a new philosophical school 
He took his leave with a reverential bow 

Subsequently, Vallabhacharya proceeded to Kalasn where 
he was involved in a philosophical discussion on the Khyati- 
vada (The Doctrine of Error) with some scholars who desired 
to ascertain his view on that subject Vallabhacharya explained 
various kinds of Khyatis, resorted to by the Buddhists and the 
followers of Samkhya, the Naiyayika, the Vaisheshika and the 
Mimansa schools 

He repadnted the explanations given by the schools 
just referred to According to him, a misconception does 
not deny the existence of the reality of the “objects” involved 
For example, a rope may be mistaken for a snake This does not 
negate the reality of the two objects It is the obscuration of the 
Sattva quality of the intellect that projects a different image A 
misconception does not challenge the ultimate reality of the 
world Thus the world which is Brahman is wrongly considered 
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to have no ultimate reality. The fact is that the world is only 
the SAT* aspect of Brahman and as such it is real. The world 
is falsely imagined as having a separate existence. The Scholar 
was perfectly satisfied with this explanation. 

ValJabhacharya’s next stopping points were Vyankatesh- 
wara and Lakshmana Balaji. Here, one Ravinatha tested his 
learning in the Vedas particularly in his knowledge of the Vedfc 
Mantras. Vallabhacharya correctly recited hundred mantras, 
not only from beginning to end but also in the reverse order. Then 
he was questioned about the true nature of Tamas (darkness), 
Vallabhacharya explained Tamas as a negative quality, that is to 
say, absence of light, not as a positive quality as conceived by 
the Vaisheshika school. It was particularly in this town that he 
made a strong impression bn the public as an embodiment of 
knowledge. He was now applauded as a Bala Saraswati. 

At Lakshmana Balaji, news came to him about a sensational 

debate being conducted at Vijayanagar between the Vaishnav- 

ites of Madhva and the Shankarites, over the philosophical 

question whether God is Dualistic or non-dualistic. The 
controversy had been dragging on for several days, with successful 

wavering between the two parties. Hearing, that the Mayavadins, 

at a certain stage, were scoring a victory over their opponents, 

Vallabhcharya determined to participate in the discussion with 

a view to turning the scales in favour of Vaishnavaism believing 

that the victory of the Mayavidins would deal a fatal blow to 

Vaishnavism in the South. He felt that it was not only his duty but 

also a divine call to uphold the Madhva cause at Vijayanagar. 

Vijayanagar was at this time the most important Hindu King¬ 
dom in India. It was like a small empire in the South with its 
sovereignty over many states. The city of Vijayanagar itself, 

built on the bank of the river Tungabhadra, had a circumference 
of nearly sixty miles. Its might and power matched its size. It 
attracted people from all parts of India for its fine palaces, roads 
and temples, of which there were about four thousand. It was 
like a strong hold of Vaishnavism. When Vallabhacharya visited 
it, it was ruled by King Narasimha, but Krishnadevaraya was the 

* Sat, Chit, and Ananda are the three aspects of Brahrmn’s manifesta¬ 
tions Sat impl es existence as such, Chit life, force and Ananda bliss. 
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virtual ruler. He and his wife were devout Vaishnavites, followers 
of Madhva. Although the royal family followed Vaishnavism, 
they still maintained a policy of catholic toleration toward other 
sects. The rulers of Vijayanagar were all esteemed as champions 
of Hinduism. 

Vallabhacharya informed his maternal uncle who held 
a high position of the ting’s priest at Vijayanagar about 
his visit to that place. His uncle secured permission 
from the ruler to allow Vallabhacharya to participate in 
the discussion. The ruler was not particularly interested 
in enquiring into Vallabhacharya’s learning. Vyas-Tirtha 
who presided over the discussions and other learned Pandits 
escorted Vallabhacharya to the conference-hall. At the 
commencement of the sessions, Krishnadeva introduced him to the 
assembly, saying, “Here is a new participant in the discussion, by 
our permission. Though young in years he is old in wisdom 
and well versed in all the branches of learning, so as to deserve 
the well earned epithet of Bala-Saraswati, from all Scholars. 
I am sure you will give him the opportunity of discussing the 
question which is before the assembly.” Vallabhacharya then stood 
up and enquired from the President of the Conference, the points 
to be discussed. Vyasa-Tirtha informed him that the controversial 
points to be discussed and decided mainly related to the nature 
of Reality (Brahman), the relationship of the soul, and the 
world to Brahman (God) and the doctrine of Maya (illusion). 
He then briefly summarised the view-points of both the sides. 
Actually it had been a cause of conflict between the Duahstic 
school of Madhva and the Non-dualistic school of Shankara. 
Vallabhacharya was a non-dualist but his non-dualism was quite 
different from that of Shankara. Hence Vallabhacharya had no 
direct concern with the issue except as a representative of the 
Madhva school of Vaishnavism and as a God—inspired supporter 
of the Bhagavata, Vallabhacharya observed the whole situation and 
started to introduce his point of view when Vidya-Tirtha interrupted 
him, seeking clarification of the scriptural basis or authority of his 
arguments, Vallabhacharya replied, “I rely on the Vedas, the 
Gita, the Brahma-Sutras and the Bhagavata as authorities 
concerning the knowledge of God,” To this Vidya-Tirtha objected 
and queried him, “When the Vedas and the Brahma-Sutra are 
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sufficient, why do you take the Bhagavata also as an authority? 
We do not‘accept it.” Vallabhacharya retorted, “You may not 
accept it but I do. The Bhagavata does not say anything which 
is not taught in the first three scriptures. Besides, it clarifies cer¬ 
tain obscure matters of the Vedas and the Gita: The authority 
of the Puranas is accepted by the Upanishads also. The Brihadaran- 
yaka Upanishad mentions that the Puranas like the Vedas are 
the breath of God, The Chhandogya Upanishad regards it as 
the Fifth Veda, We Vaishnavas regard devotion as a means of 
God-realisation. The Puranas and particularly the Bhagavata 
give a predomfnant place to devotion. The author of the 
Bhagavat calls the Gayatri the seed and the Vedas a tree but 
the Bhagavata is considered as its fruit. The Bhagavata, is, as it 
were, a running commentary on the truths of the Vedas. It is 
for this reason that I include the Bhagavata in the list of 
scriptural authorities. 

■ 

Vidya Tirtha again querried: What proofs of knowledge 

do you accept? 

Vallabhacharya replied: “Well, hear me please. I know 
there are different opinions regarding the proofs of knowledge. 
The Nyaya, and the Vaisheshika schools accept only four 
proofs-Perception, Inference, Analogy and Verbal testimony. The 
Mimansa school adds two more—-Implication and Negation. 
These proofs are useful as far as knowledge of the objects 
of this world are concerned but for the knowledge of God, they 
are useless. I do not accept even the verbal testimony of 
human brings because it leads to misapprehension and contra¬ 
dictions. Besides, the verbal testimonies of men differ from one 
another and one is at a loss to decide as to whose testimony to 
accept. Therefore, I accept the verbal testimony of the scriptures 
only for the knowledge of God, and they are four i.e. the Vedas, the 
Gita, the Brahma-Sutras and the Bhagavata. Other sacred books 
supporting them are also acceptable to me. My point is that our 
arguments must be based on the above scriptures only. If you 
do not accept these authorities, then I have no mind to 
proceed in this matter,” 

When he ended his speech with the last words there was 
absolute silence in the assembly hall. Every one in the assembly 
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admired the boldness of his manner in putting Ins ease before 
the Assembly 

After a brief pause, he resumed, “I am sure you have ac¬ 
cepted my conditions Now I sh ill take up the first point which is 
one of the main issues regarding the nature of Brahman I 
would like to know the view point of the Madhva School on 
this ” 

The leader of the Marlin a school then got up and briefly stated 
his view accordingly “The Madina School believes in God, soul 
and matter as eternal and real but it considers God alone as inde¬ 
pendent He is the creator, presen er and destroyer of the universe 
He is transcendental as well as imminent—as the inner ruler of the 
soul He is a perfect personality He is pleased only by devotion 
Souls arc many and atomic They arc different from God God 
is not a material cause but an efficient cause The soul cannot be 
identical with God even in liberation We believe in dualism ** 
With these words lie took his scat 

VidyaTirtha, burg asked presented his view He arose and 

said, "The Shankarite School believes m the Non-dualism of 

Brahman Brahman is formless and destitute of qualities Absolute 
Brahman does not create the world but Brahman under the 
impact of Maya creates it Creation is not real but only apparent 

Souls arc not many or essentially different from one another 
There is only one soul which is Absolute Brahman but due to 

our Avidya (Ignorance) Brahman appears as many As a matter 

of fact there are no distinctions between the world, the soul and 

Brahman Their appearance as the world and the s&ul are only 

phenomenal 

“The way to realise ultimate Brahman is by knowledge 
Ignorance (Avidya) is the cause of bondage but know ledge is the 
means of release from it In the liberated state the soul be¬ 
comes identical with Brahman To state briefly, our position is that 
there is one ultimate principle winch is non dual m its absolute 
character The apparent differences between world, soul and Brah¬ 
man are due to Maya (illusion) We believe in Indeterminate 
Brahman ” 

Having thus heard both sides, Vallabhacharya stood up to 

express his views and all who were present listened to him with 
rapt attention 
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“1 have heard the arguments from both the sides The funda¬ 
mental issue to be resolved is whether the Upanishads teach Dua¬ 
lism or Non dualism Well, I shall discuss this question, basing my 
views on the authority of the four scriptures namely, the Vedas, 
the Gita, the Brahma Sutras and the Bhagavata. I shall not resort 
to any other proof 

“Of course, Brahman is one but my study of the scriptures 
convinces me that Brahman is not only qualityless or formless, 
but also has both We come across two hinds of descriptions 
in the different passages of the Upanishads—one relating 
to the quality-less and the other to the qualified,-Brahman 
We take the qualified one to be personal The passages referring 
to Brahman as quahty-less deny absolutely the qualities, attri¬ 
buted to Brahman in other passages We arc, therefore, faced with 
a puzzling question as to which of the passages should be taken 
as the truth If wc accept any of these views, then, we accept only 
one half of the truth but not the whole truth This will further 
lead us to the supposition that the Vedas arc self-contradcitory 
But to entertain such an opinion is not correct The Vedas, being 
the breath of God cannot be self contradictory Brahman, 
is divine and formless He is bodyless and yet dwells in the 
bodies He is without vital breath and mind He is free from 
attachment He is neither internal nor external He is neither 
being nor non-being This describes Brahman as indeterminate 
and quality-less On the other hand, Chapter I, Verse I of the 
Mandukya Upamshad refers to Brahman as omniscient Katha 
Upanishad (2-5-12) says that Brahman is a controller of all 
beingsBrahman is one, but assumes many forms Taitinya 
Upanishad (2-1) describes Brahman as embodiment of truth, 
knowledge and bliss The Bnhadaranyaka Upanishad (1-5-15) 
regards Brahman as possessing hands, feet, eyes, ears and heads 
turned in all directions This means that the Vedas dscribe 
one Brahman but in two aspects One aspect is the positive, deter¬ 
minate or qualified and the other is the negative, indeterminate 
or quahty-less aspect They represent Brahman from both points 
of view We must not suppose that the Vedas teach two Brah¬ 
mans There is no difference between the Absolute (Impersonal) 
and Maya conditioned (Personal), Brahman described in the 
Vedas, as supposed by Shankaracharya 
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"It is not correct to say that Absolute Brahman alone is the 
supreme reality and that the personal or qualified Brahman is 
secondary. If we accept this erroneous view, then we must reject 
the Shruti which emphatically declares that Brahman is the only 
one without dualism. If this is not the meaning then why should 
the Shruti have added the words "only" and "without dua¬ 
lism" ? The basic truth according to the Upanishads is that Brah¬ 
man is one even though He is the creator of the Universe and is 
possessed of qualities. 

"Those who argue in favour of the quality-less Brahman do 
not seem to realise that even to describe such a Brahman they have 
to use terms like inaccessible, bodiless etc. Do not these terms 
imply the qualities of Brahman in a negative way ? Brahman is so 
great that He is beyond description or comprehension. The author 
of the Brahma-Sutras has considered the question in Book III, 
chapter 2 and has reconciled the two views in the aphorism -III-2- 
22 by stating that Brahman is both determinate and indeterminate. 
The indeterminate denies earthly qualities and the determinate 
affirms that Brahman possesses divine qualities. This means that 
Brahman is not destitute of qualities which are beyond compre¬ 
hension and divine. This is the right interpretation, otherwise how 
can the Shruti declare that Brahman, though without hands and 
feet is 'a runner and holder of things' ? If Brahman lias no hands, 
how can He hold anything? And if He has no feet, how can He 
run? The acts of holding and running presuppose the existence 
of hands and feet. We cannot see His hands and feet because 
they are divine. Brahman is not formless. His form consists of 
Bliss (Ananda) which is His essence just as sweetness is the essence 
of a thing made only of sugar. Similarly, Brahman's bliss is every¬ 
where. In this sense, Brahman is personal. The qualities or attributes 
of Brahman are manifested in all things. Each thing is expressive 
of a particular quality of Brahman. There is nothing that does 
not reveal Brahman’s quality. The etymological meaning of the 
word ‘Guna’ (Quality) is: *a thread by which things are bound. 
Matter or nature consists of three Gunas, Satlva, Rajas and Tamos* 
which have an impact on the soul during worldly existence. But 
Brahman is not influenced by them at all. So Brahman is con¬ 
ceived as "Nirguna" or quality-less. 
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"Brahman is conceived in the Upanishads both positively 
and negatively. According to the Gita Brahman is determinate 
and indeterminate. The Mayavadins’ concept of Brahman seems 
to be incorrect. It is contrary to the Upanishads. 

"According to the Shankarite view, Brahman is indeterminate, 
but He appears as determinate due to Maya (Illusion). Let us 
examine this view. The Maya theory has no basis. I have read 
all the Upanishads but I have not come across the word 
in the sense of illusion except in the Shvetashvatara Upanishad. 
The May a- theory is not supported by the Upanishads. The Gita 
uses it in the sense of Brahman’s power. The Brahman-Sutras 
have used it only once in Book III, Chapter 2 with reference to 
the dream-phenomena, which are false. The Bhagavata Purana 
refers to it, only to bring home to us that our attachment to worldly 
life is the cause of bondage in this world and to teach that the 
goal of God-realisation requires detachment from worldly attrac¬ 
tions. Maya is the power of God. It is dependent on God 
(Brahman). It is only an instrument in the creative activity of 
God. It obeys God’s Will in the manifestation of various forms 
of creation which are not illusory. If Shanfcara’s theory is 
accepted, then Maya will have to be regarded as the Controller 
of Brahman. In that case, Maya will be the Supreme Principle and 
not Brahman, That is a false position which will be unacceptaple 
even to Shanakara. Maya has no locus. Brahman cannot be 
its locus because the nature of Brahman is opposed to that 
of Maya. You cannot say that Maya or ignorance conceals the 
nature of Brahman, If it is so, then Brahman cannot be considered 
self-conscious or self-luminous. Is Brahman positive or negative? 
I do not think the Mayavadins can give a categorical answer 
to that question. To describe Brahman as indescribable is itself 
contradictory. The very word ‘indescribable, itself qualifies It. 
Brahman is beyond any proofs—perception, inference or verbal 
testimony (scriptures). It is argued by the Mayavadins that 
by the knowledge of the attributeless Brahman, ignorance is 
dispelled. This is incorrect. There can be no knowledge of an 
attributeless thing. If the Mayavadins consider Maya as a 
positive thing, then I maintain that ignorance which has positive 
existence cannot be removed, Shri Ramanujacharya also rejects 
the Mnya-theory of Shankaracharya, Bhaskara with a view to 
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examining this theory has advanced many arguments against 
it. It seems to me that Shanharacharya conceived the 
Maya-thcory under the influence of Gaudapadacharya whose 
sympathy lay with Buddhism, rinding apparent contradictions 
in the Upanishads concerning the nature of Brahman both as 
determinate and indeterminate, Shanharacharya utilised the 
Maya-theory to support his view. 

“Now regarding Brahman’s causality, I would invite your 
particular attention to the opening part of the Brahma-Sutras. 
The aphorism in Book I Chapter 2, Verse I, says that Brahman 
is the cause of the world. In Book I, chapter 2 and verse 3, Brah¬ 
man is said to be the material cause and m Book I, Chapter 2 
and verses 4 to 10. It is known as the efficient cause of the 
world. In Book II, the position of the Samhhya, the Nyaya, 
Vaishcshika, the Buddhistic and the Jain schools, is considered 
and the author of the Brahma-Sutras finds their view unaccep¬ 
table. The universe is the manifestation of the ‘being* aspect 
of Brahman. It is an aspect of His Sport or Lila, the result of 
His will. 

“The Brahma-Sutras do not attribute the creation of the 
world to Maya-conditioned Brahman. The material and effi¬ 
cient cause of Its ‘being’ is not due to Maya. Brahman is not 
illusory, but real. 

“Taittiriya Upanishad 3-1, Brihadaranyaka Upanishad 
2-7-4-5, 2-4-6, Chhandogya Upanishad 25-2, 6-2-1, 6-1-4, Aitircya 

Upaxuskad i-l-l, 2, BcaitAW. UpawUhad all support dvt 
view that, Brahman is both a material and efficient cause. The 
Gita, Chapters VII and VIII throw further light on this point. 

“Now I come to the question regarding the relationship 
of the universe and the soul to Brahman. I consider the 
universe as real and as a part of Brahman’s ‘being 1 , possessing 
Its essence. It had its existence in Brahman before creation and 
it will ultimately return to it. In all conditions casual or eternal 
it has existence and therefore it is real. It is not different from 
Brahman. It is of God and belongs to Him. I differ from the 
Mayavadins who consider the world as an illusion. I differ, 
also, from the Madhva School which maintains that the 
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universe and the souls are different entities from Brahman. The 
universe and the soul are Brahman’s manifestations .and so, they 
are essentially one with Him. The universe represents the ‘being’ 
aspect of Brahman and the soul, His consciousness aspect. The uni¬ 
verse and the soul are not His attributes but parts. Their 
relation to Him is that of a part to the whole. On the one hand, I 
support Non-dualism but not that of the Mayavadins. On the 
other hand, although I reject the dualism of the Madhva School, 
I agree with its rejection of the Maya-theory. That is all I 
have to say about this controversial matter. Now it is for the arbi¬ 
trator to decide whether my views are correct or not.” 

When he concluded his discourse, Vyas-Tirtha requested 
him to clarify his conception of Advaita, 

Vallabhacharya replied, “I accept Advaita (Non-dualism) 
but not that of Shanharacliarya: because he considers the 
universe and the soul as unreal, due to Maya. I consider them 
as real and as the pure essence of God, Shanharacliarya believes 
only in Absolute Brahman. His philosophy is known as Kevala- 
Advaita. Mine is Shuddha-advaita. My non-dualism is pure 
and unmixed with the Maya conception, I recognize no diffe¬ 
rence between absolute Brahman and relative Brahman. To me 
Brahman is one in both the aspects. Everything is Brahman and 
Brahman is everywhere. My Shuddha-advaita is nothing but 
Brahma-Vada in its pure form. It differs from Ramanuja’s Visliist- 
advaita; because Ramanuja considers the universe and the soul as 
Brahman’s qualities, whereas I consider them as part and parcel of 
Brahman, representing His ‘being* and ‘consciousness.’ Madhva 
is a dualist. He accepts Brahman as a creator, but he considers 

the universe and the soul as different from Brahman. Bhaskara and 
Nimbarka are partly dualists and partly non-dualists. I consider 
the Shuddha-advaita school as holding the correct view of the 
nature of Brahman in consonance with the Upanishads, the Gita 
and the Bralima-Sutras. The Vaishnavaites expound the nature 
of Brahman better than the Mayavadins whose views have distorted 
the Shrutis in order to popularise their own theory. Brahman is 
as one, the material and efficient cause of the universe He can 
be realised not by knowledge but by devotion. I fully endorse the 
Madhva school’s stand in holding up Devotion as the supreme 
means for Godrealisation.” 


V.-2 
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Thus having ended his speech, Vallabhacharya resumed his 
seat with appHuse from the audience He was offered a seat of 
honour between Vyasa-Tirtha and Knshnadeva who were moved 
with admiration for Ins profound erudition, power of expression, 
clarity of thought, lucidity of language, graceful deportment, and- 
mental c'llm As a mark of his appreciation the king stood up 
and bowed to him Even the Maya* adms admired Ins speech The 
king then, in concurrence with the verdict of the arbitrators declar¬ 
ed victory in favour of the Vaishnava school of Madhva amidst 
great rejoicing, after which the gathering dispersed Everyone 
praised God on account of the participation of Vallabhacharya 
in the controversy They regarded him as a God sent missionary 
whose timely advent saved the Vaislinava school from defeat 

That day of victory for the Vaislinavas was celebrated with 
great pomp and eclat in Vijayanagar Vyasa Tirtha and Madha- 
vendra Yati who were the leaders of the Vaishnava movement at 
that time requested the Kang to pass orders for the celebration of 
that day as Kanakabhisliaka in honour of Vallabhacharya the 
hero of that occasion Accordingly, the king issued necessary 
orders to his ministers Invitations to attend the ceremony were 
extended to all the officers of the State, important citizens, heads of 
temples, shrines and hermitages within his empire and to scholars 
of all the sects A large crowd assembled before the Court to w ltness 
the ceremony Vallabhacharya accompanied by a few of his 
followers, was received at the court hall by the King, when all stood 
up as a mark of respect Then, Vyasa Tirtha proclaimed the King’s 
object m honouring Valliblnehmya by the Kanakabhisheka cere¬ 
mony by anointing him with water from vessels of gold weigh¬ 
ing a hundred znaunds and by conferment on him the title of 
“Acliarya ” The king made a short speech eulogising Vallabhacha- 
charya’s greatness after which the annointing ceremony was gone 
through, preceded by a holy bath with the same waters 
stored :n gold vessels Then a ‘tilaka’ (mark) of saffron was 
applied on his forehead by the king This was followed by a deluge 
of garlands from the Royal family, citizens and religious heads 
The king declared that he was pleased to confer on him the title 
of Acharya which is the title of honour for a religious head The 
king, also, presented him with gold ornaments and other articles 
used m the ceremony besides money but Vallabhacharya declined 
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to accept them politely. They were distributed among the poor 
Brahmins and the learned. 

The historical authenticity of the event is borne out by 
contemporary worts of Vallabhacharyan and other sects. Vyasa- 
Tirtha*s biographer. Somadatta has also recorded this event. The 
only controversial question is whether Vallabhacharya was really 
in his teens at the time of this event. However, this was a 
turning point in Vallabhacharya’s career with his earning of 
reputation as the greatest thinker, scholar and religious leader of 
his time. For him, it was the grace of God which urged 
him from within to spread the doctrine of love as a means of God 
realisation, for the aspirants of religious life. He stayed at 
Vijayanagar for about a year, during which period he gave daily 
discourses on the Ehagavata and explained the doctrine of 
devotion. The members of the Royal family including the king 
and queen, the officers and the religious-minded citizens attended his 
discourses in large numbers. The members of the Royal family 
became his followers. Vyasa Tirtha requested him to assume 
responsibility as the head of the Madhava sect but he declined 
the offer humbly, pleading that he had still to acquire more 
knowledge and experience which necessitated his \isits to other 
places of religious importance. 

After leaving Vijayanagar, Vallabhacharya visited Pampa 
Sarovara, a place associated with Rama, who during his exile, stay¬ 
ed there and did an act of grace namely that of eating the berries 
offered to him by Sliabari, an aboriginal woman, who offered 
them after testing their ripeness. The woman was of low 
caste and race, whereas Rama was a high bom Aryan, a Kshatriya. 
But Rama, moved by the piety of the woman, accepted her berries. 
Vallabhacharya regarded the place as associated with the Grace 
of Rama, an incarnation of Vishnu, which gave a unique place 
to lo\e and devotion in the eyes of God. Vallabhacharya expla¬ 
ined the significance of this episode to those who came to pay 
him tlieir respects. 

From Pampa Sarovara he proceeded to A fount Rishya- 
Muka which is a holy place for the devotees of Rama. Here one 
Ramadasa and some of his followers had a discussion with him. 
Vallabhacharya explained to them the doctrine of devotion and 
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the significance of Grace with illustrations from the life of Valmiki. 
Valmiki in early life was a jobber who later became a saint and 
poet. His tiansformation into a saint was an act of Divine Grace, 
Rumadasa who came to disputs became bis admirer. Vallabhach- 
arya next visited Kumarpada which lias a shrine of Kartikaya swami. 
There, he had a discussion with the Pandits on the interpretation 
of the Brahma-Sutras regarding Kartikeya and Brahman. The 
Pandits were astonished at his learning. During his stay, there carnc 
a Yogin called Kapalika, who boasted of his Yogic powers 
which could stop the motions of the sun and the moon. Vallabha- 
charya replied, “You say, you can stop the motions of the heavenly 
bodies. I can believe you if you can only rise from your scat. That 
will be a proof enough for me.” J leaj mg fins Kapahka at templed 
to rise but failed, inspitc of repeated attempts. Suspecting magical 
powers in Vallabhacharya and repenting Ins boastful attitude he 
requested the Acharya to take back lus magical power. To this 
Vallabhacharya replied, “I am not aware of any magical powers 
in me. I have got only one power and that is the name of God. 
It is quite enough to work wonders by it, I can check all mischievous 
and evil powers by the use of His name. You should henceforth 
give up your boast of possessing miraculous powers. Believe only 
in the power of God and remember, that the use of God’s power is 
not for securing selfish ends but for blessing the poor and the 
distressed. Promise me that you will not henceforth demonstrate your 
so-called power to others and then only you will be able to rise 
from your seat.” Kapalika gave him a promise and rose from his scat. 

After leaving that place, Vallabhacharya stopped at Shri- 
Sliaila Tirapati, Vyankatesha, Laxmana-Balaji, Prema-Madhuri 
and Shiva-Kanchi before he reached Vishnu-Kanchi which 
place was famous for its shrine containing the idol of Lord Varade- 
shvara. The liead-in-chargc of the Shrine sent Vallabhacharya 
an invitation to have Darshana (sight) of the Lord. Although 
Vallabhacharya was eager to have the Darshana still there 
was one difficulty involved for him. The stone-steps leading towards 
the Porch of the Shrine, were inscribed with words from the 
‘Ashtapadi* of Jayadeva’s work in praise of God. Vallabhacharya 
considered it a sacrilege to put his feet on the sacred inscription. 
The difficulty was conveyed to the head, who, after consultation 
with others, got the steps temporarily removed by his men, 
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thus enabling Vallabhacharya to have a Darshana of 
the Lord Chakravarti, Narasinhacharya and Nilakanthacharya 
who were the followers of Ramanujacharya requested him to 
explain the nature of Brahman. He replied, u Ramanujacharya*s 
non-dualistic conception of Brahman is more acceptable to me 
than Shankaracharya’s but I differ from the former regardin 
the relation of the universe and the soul to Brahman. Ramanuja 
regards them as inseparable attributes of Brahman, whereas I regard 
them as parts or Anshas of Him. The relation between them 
and Brahman is that of the part to the whole. Srishti (creation) 
is a part of Brahman itself. Brahman is described in the Upanishads 
as Sat, Chit and Anand (Being, Consciousness and Bliss). The 
soul is according to the Gita chapter XV, verse 7 an Ansha of 
Brahman. The Brahma Sutras-Book 11,-3,-33 also holds that the 
souls are portions of Brahman, like sparks from fire, as illus¬ 
trated by the Shrutis. Thus the universe and the soul are not quali¬ 
ties but parts of Brahman. If they were Brahman’s qualities, then 
they must have a separate existence but the Shrutis have declared 
in so many passages that Brahman is devoid of differences such 
as Svagata (inherent differences), Sajattya (differences due to simi¬ 
larity) and Vtjatij'a (difference due to dissimilarity). The diffe¬ 
rences arc indicated only by qualities. As Brahman is devoid of 
qualities, they cannot constitute Brahman’s nature. Sat and Chit 
are not qualities but parts of Brahman. So I have to differ from 
the Vishist-advaita of Ramanuja. Except this fundamental 

point, I agree with Ramanujacharya in other matters. His 
view of the world as real has my firm support, To me everything 
is Brahman, This is what I learn from the Upanishads.** 

Narasinhacharya and Nilakanthacharya listened to him with 
utmost reverence and thanked him for the light he threw on the 
nature of Brahman. 

After leaving Vishnukanchi, Vallabhacharya proceeded in 
the direction of Shri Rangaji, passing on the way, Fakshi Tirtham, 
Chidambaram and Mannar Gudi (the Dwarka of the South). At 
Shri Rangaji he was confronted by one Raghavacharya, an adhe¬ 
rent of the Dvaita-advaita school which taught both dualism and 
non-dualism. The question put to Vallabhacharya was this, ‘ f How 
can you support Non-dualism only if the Upanishads point to both 
Dualism and Non-dualism? Don't you know that the Universe, 
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as matter, is different from Brahman who is Consciousness 
and Bliss. As souls do not possess bliss they are different from 
God. Hence your theory that every thing is Brahman, does not 
appeal to us”. To this Vallabhacharya replied, “Well, what you 
say is not in consonance with the scriptures. Your arguments 
are based only on logical reasoning. But they are efective, A 
thing cannot be both but only one or the other, where two 
opposites are concerned. Brahman cannot be dual and non-dual at 
the same time. Either you admit that dualism is correct and non¬ 
dualism is incorrect or vice versa. 

“The stand taken by you and the exponents of the Dvaita- 
advaita has no solid foundation. The apparent differences between 
Brahman and creation are due to His own will to manifest 
Himself as the universe and the soul were one with 
Brahman even before their manifestation as indeed they are now. 
The Brihadarnyaka (2-4-5) says, ‘All this is Brahman’, The 
same Upanishad says (2-4-6) ‘Brahman becomes all’. The 
Taitliriya Upanishad, (2-7) says ‘Brahman manifests Himself 
as the world*. The Chhandogya Upanishad, (6-2-1) also 
supports this. ‘It says, Brahman is one only without another,* All 
these passages deny dualism. Does not the Gita teach the same 
thing? In VII-7 it says, ‘There is nothing beside God*. The Gita 
condemns the person who supports Dualism*, To this Raghava- 
charya could not make any reply. He merely bowed to him and 
took his leave. 

From this place, Vallabhacharya went to Madurai. During 
his short stay there, at the request of the Vaishnavas of the place, he 
explained to them his conception of Non-duality. He told them 
that Non-dualism should be conceived in three aspects: (I) Bhava- 
advaita (depending on Bhava), (2) Karya-advaita (owing to action) 
and (3) Dravya-advaita (in relation to material things). The first 
type can be illustrated by the oneness between the threads (cause) 
and the cloth (effects) into which they are woven. Similarly, the uni¬ 
verse and the soul are effects of Brahman. The second type of Brah¬ 
man’s oneness with the universe is explained by the principle of 
cause and effect as applied to the actions of living beings and 
occurrences in nature which are Brahamn’s actions. Thirdly, 
there is oneness which comprehends Brahman in all things, in all 
the heterogenuous and apparently divergent objects and aspects, 
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animate and inanimate, of which the universe consists. I staunchly 
believe in all these hinds of Brahman’s oneness or non-dualism. 
To comprehend or realise this it requires the Grace of God and love 
of God. These two must go hand-in-hand. Make Him as 

the be-all and end-all of all your desires, aspirations and 
efforts’*. 

* 

After preaching this sermon, he xesumed his journey to Rame- 
shwaram, Dhanush-Kodi, Tanrapansa, Sri Vaihuntha Kslictra 
and to Agala the place associated with Ramanujacliarya. Here 
Janaswami, the then religious head of the Ramanuja sect, gave him 
a warm reception and at his request Vallafahacharya addressed 
the audience mainly composed of the followers of Ramanuj- 
acharya, on the nature of the soul according to Brahmavada. In 
the course of his talk he criticised the Mayavadin’s Reflection 
theory and the Superimposition theory. He also made it 
clear that, although Shankaracharya’s theory was not acceptable, 
being contrary to the view of Badarayana, Ramanuja’s theory 
that the soul is an attribute of Brahman, was also not acceptable. 
He stated however that Ramanuja and he agreed that the soul 
is real because it is representative of God’s conscious aspect. 
The souls are the doers and enjoyers of fruits of action. 
Vallabhacharya made a good impression on Janaswami. After a 
few days’ sojourn, he took his way to Kanyakumbha and then to 
Sundarsara and Padma Tirtha where he was personally reques¬ 
ted by the King of the place to grace his palace by his presence 
because, he said, the queen was possessed of an evil spirit which 
was to be driven out by the Acharya. Accordingly Vallabha¬ 
charya visited the palace with some of his disciples. He asked one 
of them, Damodaradasa, to give the queen the sacred earth of 
Vraja, mixed with water and requested the king to make her drink 
the cup of water mixed with sacred earth and to have faith that 
the spirit would leave her. The queen was made to drink it and 
immediately the evil spirit left her. The king was overjoyed. He 
acknowledged his debt of gratitude to the Acharya, made presents 
of gold and silver to him which, of course, the Acharya politely de¬ 
clined. Departing from the place the Acharya admonished the king 
on his duties and exhorted him to have faith in God. He explain¬ 
ed that faith in God is protection against evil spirits. Evil spirits 
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have power only on irreligious and evil-minded men.* Evil 
spirits are, really, only mental images which originate in deranged 
mental conditions. There can be no evil spirits in healthy-mind¬ 
ed devotees of God. Exhorting the king thus, he gave his 
blessings to the Royal family for their faith in devotion and 
God’s grace. 

The Janardana Kshctra was his next place of visit. After a 
few weeks’ stay there, he ascended Mount Malayachala and spent 
a few days at Kaundikunja-ashram where he gave a discourse on 
the aphorisms of Shandilya on devotion. Shandilya says that devo¬ 
tion is the only means of God-realisation but this devotion is not of 
the nine-fold kind (Navadha) but it is love-type. It is constant 
love for God which should spontaneosly flow from the heart. 
It is not a means to an end but an end in itself. The Gopis of 
Gokula and the Sage Kaundinya experienced this kind of free 
self-less and supreme love for God. They should therefore be 
considered as the Gurus of the Path, of Devotion and their love 
an ideal by the devotees. 

Then Vallabhacharya proceeded to Mahispura where he 
admonished the King of the place regarding his duties and visited 
Srirangpattna and Subhramanya Kshetra. At the lattei place 
he preached a sermon on the importance of the Bhagavata as a 
work of knowledge. He Said that the Bhagavata is a work 
meant for all kinds of people, the ricli and the poor, the high 
and the low. The Vedas, he opined, are intended only for the 
high-born castes but the Bhag avata is for a ll. Even the Shudras 
who are generally considered unfit for the knowledge of the 
Vedas are fit for the knouredge of the Bhagavata. It is likeu-the 
G ita, the universal boo k, with its e mpha sison the .d octrine of 
devotio n. In this Kali Age when all other means lose their 
force, Devotion remains as the only means of obtaining the 
Grace of God. 

He next visited Udupi, the birth place of Madhvacharya and 
Gokarna. During his sojourn to Gokarna, a messenger from the 
King of Vijayanagar brought him an invitation, to visit once 
again the famous city since the Royal family and the citizens were 
anxious to see him. In compliance with it, Vallabhacharya set out 
for Vijayanagar. On the way he halted at Chandragiri where 
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he gave his Darshana (holy sight) to many. He gave them also, 
a discourse on the single-minded worship of Lord Krishna. At 
Vijayanagar he was received with warm welcome by the King. 
He met his mother, maternal uncle and other relatives, and alse 
VyasaTirtha and Madhavendra Yati. For several days he gave 
a recital on the Bhagavata at the Royal Court before a large gather¬ 
ing. The king and the queen pressed him to settle down in Vijaya¬ 
nagar but he expressed his desire to visit places in the North. It 
was indeed a sad day for them when the Acharya bade them fare¬ 
well with his blessings, imparting the following message: 

“Be you all good and religious men,—God’s good men, lovers 
of God, of all men and of fellow-creatures. Speak the truth. Be 
just to all. Refrain from doing injustice to anyone”. Turning to 
the King he said “As a king you have to rule with justice but at 
the same time tempered with mercy. Treat all persons equally. 
Have faith in Lord Krishna, He is the embodiment of perfect 
love. You should surrender to Him m all matters. Be charitable. 
Never grudge succour -to the distressed, the hungry, the weak 
and the diseased, irrespective of race and religion. Know that 
service of men and dumb creatures is service to God. That is 
all I have to give you as a parting message,” 

He blessed them and turned towards the North reaching 
Pandliarpur in Maharashtra, famous for the temple of Vilhoba. 
It is a sacred place visited by thousands of pilgrims from all 
parts of India every day. In that temple the idol of Lord Krishna 
is installed with that of his consort Rukmini. The priest in charge 
of the temple received him cordially. In this holy place the saints, 
dedicated to the worship of God, had greater influence on the 
religious life of the people than the Acharyas who taught them only 
the scriptures. The visit to Pandliarpur made him decide whether 
he was to live as an ascetic or a householder (family man). Up till 
now he was a cclcbate but according to the Hindu religion 
the period of his celibacy was nearing its end; in other w'ords 
he might soon marry and start a householder’s life. How ever,_tifl 
now, the t houg ht of marriag e had not entered his mind. But one 
day, after prostrating himself before the two dcitics-Lord Krishna 
and his divine consort, his mend was seized with Jhe _ thought 
of marrying, That night he felt uneasy about his continued 
celibacy, for according to the Hindu tradition, a man should 
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enter a householder’s life, marry and raise a family after 
completing his period of celibacy According to the Smnti 
(scriptural injunctions) if a man does not beget at least one child 
his soul will be condemned to a particular kind of hell called 
Pum The Upanishads also declare that the continuity of the 
family should not be broken by life long celibacy For the 
preservation of society, marriage is necessary Marriage is a 
safeguard against evil passions and promotes a chaste spiritual 
life Marriage fulfils an important aspect of Dharma Marriage 
is not primarily for the gratification of the sensual pleasures but 
for service to society, by procreation and moral self discipline 
Besides, it is only as a family man, that one can discharge one s 
duties or debts (by service or charity) to the deities to 
sages to one s ancestors to mankind and to animals This 
stage of celibacy is only a preparation for the stage of the 
householder Besides, he thought celibacy is not always protective 
against the carnal and worldly temptations that besiege men in 
moments of weakness I is one of the four stages m a man s life 
according to the scriptures (1) Brakmaeharya (period of celibacy), 
which affords mental and moral training (2) Garhasthya (life of the 
householder), (3) Vanaprasthya (life of contemplation in retieats like 
forests and (4) Sannyasa (period of spirituil life of an ascetic which 
is a preparaion for the final release of the soul) 

On that day The Lord Vithoba appeared in his dream in 
the stillness of the night and counselled Vallabhacharya thus, SC I 
have read your thoughts Yo u are destined to be a great Acharya 
but not an ascetic As a householder you will preach your message 
of tfieLove ofi God better than as an ascetic It is Mywish that 
you return to your native place and marry An offer of matrimony 

—— i i " 

will come in the near future Accept it Two sons will 
be born to you One of them should be named after Me 
for he will continue the propagation of the message after you’ 
Vallabhacharya’s mind was set at rest by this divine admom 
tion which he revealed to the men of his party next day after 
the morning worship They were all overjoyed at the prospect 

From Pandharpur, he proceeded to Nasik and Trambaka, 
holy places of Maharashtra Then crossing the river Tapi he 
took a bath in the holy river and proceeded towards the river 
Narmada Next he visited a small town called Mahismati, 
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which is situated on the northern border of a forest to the south 
of the river Narmada. At Mahismati he gaie discourse on 
the Bhagavata expounding the significance of an act of compassion 
done by King Bharata according to an episode in Chapter II of 
the Bhagavata. According to die story, once when king Bharata 
was performing penance, he espied a young deer being drowned 
in the river. Suspending his penance he rushed to save its life. 
Commenting on this Vallabhacharya explained that an act of 
compassion is greater than penance. Vallabhacharya remarked, 
“No doubt by his contact with the young animal he had to be 
born as a Jada-Bharat, which is far better than a life of soulless 
penance. Compassion to fellow-men and to the dumb fellow- 
creatures is love shown to God.” The audience was much 
impressed by this sermon. 

Later that day, after meals, he rested for a while, for it was a 
hot day. Rising from his siesta, he stepped out of his room when 
all of a sudden his attention was drawn to an object under the 
shadow of a distant tree. He could discern that it was some 
animal trembling all over with fright. Approaching the place 
quietly, he found it to be a young deer. He stroked its back, 
carried it to his room and gave it food and water. It rested 
by and seemed pleased for the protection and shelter. 
Just at that time, a hunter appeared and claimed it, on the 
plea that the animal had escaped his aim during hunting. He 
further recounted how his present life of a hunter was necessi¬ 
tated by bis poverty owing to lus addiction to wine, women 
and riotous living. He was once a wealthy man of an adjoining 
village* 

Vallabhacharya sympathised with his predicament and made 
a gesture of offering the deer to him provided he did not kill it. 
Then the Acharya exhorted to him (for the latter was a High 
Caste Hindu) on the precept of the Hindu Dharma (Religion) 
which forbids killing. The Acharya, further, pleaded that the 
innocent animal had neither destroyed his crops nor disturbed 
Ills peace. “The Killing of fierce animals in self-defence may 
be condoned butlnot killing for food, since an honest, hard¬ 
working man has ample scope to live by\egetarian food. However, 
if a man was unable to procure food by the sweat of his brow, he 
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could condescend to beg from charitable people, for even begging 
is by far better, than the killing animals for food. All life 
is from of God and is of God. Animals are fellow-creatures 
of men and they differ only in bodily structure and mental 
equipment. Their souls are parts of God’s consciousness as ours are. 
Man has no right to kill when he has no power to create.’’ 
So saying Vallabhacharya offered the hunter food and money 
and promised to hand over the deer on condition that he 
refrained from killing it and looked after it as his own child. 
The hunter was overcome by his noble and graceful look. He took 
only the food, declining money. He took an oath to treat 
with compassion not only that deer but all living beings. 
He hanked him for a new lease of life—spiritual life for as an 
animal protector, from the Acharya. 

f Vallabhacharya then proceeded to Ujjain where he learned 
from the local Brahmins about one Ghata Sarasvati who was 
vainglorious of his learning. 

Fortunately, the king of Ujjain sponsored a religious and 
philosophical discussion to which Vallabhacharya was particular¬ 
ly invited by the vain scholar. To all questions put by him the 
Acharya gave satisfactory replies but when the former’s turn came 
he failed to satisfy the Acharya. His arguments were lame and 
pointless. He was obstinate in his conviction in the unreality of the 
universe. Rebutting him, Vallabhacharya replied “If God is the 
creator of the universe, how can His creation be unreal?” Then 
the Acharya made pointed references to the sacred books sup¬ 
porting the theory of the reality of the universe. He further shot 
logical thrusts at him thus, “If the universe is regarded as unreal, 
you must have somewhere some other universe which must be 
real. Where is it? Besides, if the Universe is unreal then the 
knowledge which teaches release from the world, must also be 
unreal. On the oilier hand, know that the universe is real, it is 
God Himself and He has three attributes—form, spirit and divinity. 
The world is Physical, (Jagat) Spiritual (Akshara) and Divine 
(Purushottam), The theory of unreality is fallacious.” 

He began by expounding his theory of Shuddhaadvaita in a 
convincing and persuasive manner with the result that Ghata-Sar- 
aswati had to accept defeat and leave the place humiliated. The 
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king became the Ach ary a’s disciple. After this, the Acharya 
left-for Dhavalpura. The king of the place brought rich offerings 
to him but they were politely declined. After five days* sojourn 
there, the Acharya proceeded to Mathura where he took a holy 
bath in the river Yamuna (Jamna). He chose a choba named 
Ujagara as his priest, distributed gifts among the Brahmins 
and gave a discourse on the Bhagavata A few days, on the 
eleventh day of the waxing moon (during the period called 
Sravana) he entered Gohula^ and made encampment on the 
Thahurani Ghata under a Sliami tree. Here ends the first phase 
of his pilgrimage. 


The Second Pil grim age: 

When he entered Gokui his mind was revolving on the impor¬ 
tant question of restoring people to the right path of devotion. 
During the fi rst pha se of his pilgrimage he observed that people 
were divided not only politically and culturally but also spiritual¬ 
ly and religiously. Besides, the lives of many were not in conso¬ 
nance with the scriptural teachings. He felt that the Vedic ri tuals 
had lost their significance and the Mantras were ineffective. The 

were co rrupt 



h oly places had lost their sanctit 


and those that betook to rel igious instruction, la cked purity, which 
according^ the 12th chapter of the Bhagavata were the signs and 
portents of this Age namely the Kali age (Dark Age). He conceived 
the souls of men into three types: (1) the worldly-minded souls, 
(2) the spiritually-mmdcd souls and (3) the divine souls who 
aspried for the union with God through devotion (Bliakti). The 
Acharya was most concerned with the last kind of the souls. When 
his mind was exceedingly troubled over this question, he closed his 
eyes and meditated on Lord Krishna who app eared J tp hi m in a 
vision in the form Shri Nathaji. He could hear clearly the Divine 
words which said, “Dear one, I have heard your prayer. Your 
anxiety about the spiritual rcgenciation of divine s ouls is well 
founded. Indeed there is hypocrisy and cant in religious life and 
observance at present. But let not your heart be troubled over 
their worldly desires and indifference to spiritual virtue and divine 
bliss. Never-the-less I love the m-Neither sacrifice, nor kn owle- 
dge of yoga can enable them to obta in M y Love. The only way 
is by self-dedication or consecration of self to Me They should 
realize that only by consecrating themselves, their lives, wealth, 
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wives, children, their all to Me can they obtain hey to union 
with Me. They should acknowledge their unstinted duty to Me 
with humility. Then shall I accept them. Start preaching this 
Message and thy mission will work like an alchemy in fusing a bond 
between Me and the souls yearning for Me. The voice ceased and 
the vision disappeared. Acharyashri related this experience to his 
worthiest a nd most beloved d isciple Daraodardas in the early 
morning, “Damala, did you hear any voice last night?” (He ad¬ 
dressed him as ‘Damala’ out of affection). Damodardas replied 
in the negative and requested him to enlighten him on the 
subject, whereupon Acharyashri related his aforesaid experience 
and initiated him in the life of consecration to God by the 
holy mantra, “Krishna, I am your servant*” Vallabliacharya 
decided to stay there for some time as the place was in every way 
congenial to him. 


Vallabhacliarya believed Krishna as Supreme God, Mathura 
(where he was then staying) and the adjoining land known 
as Vrajabhumi are associated with the life of Lord Krishna, 
Krishna was born at Mathura but his early childhood was spent 
in Vrajabhumi. It was in this place that He performed His various 
lilas as described in the Bhagavata, Chapter X, Cantos 1 to 42. 
It was in the Vrajabhumi that the Lord used to graze his cows 
daily and destroyed the demons that harassed men and animals, 
and danced with the innocent Gopis, The place had therefore a 
special fascination for him. It was a centre of pilgrimage for all 
to} towers erf Hinduism. Its atmosphere nw h&}y and peace fed. It 
was here that Acharyashri chalked out his future programme of 
spreading the divine message. Also it was here that the conviction 
dawned on him that the time had arrived for him to preach 
the doctrine of Devotion and Grace. To achieve his objective he 
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commentany on the Bhagavata, and the small treatises 
known ts Shodasa Granthas were begun here 

It occured to him that if he wanted to preach his message of 
devotion to God and God s grace called Pushti Marga, he 
should put his thoughts m writing He embodied each principle 
of his doctrine that illumined his mind each in a small tract 
In all, he wrote sixteen tracts which sene as Keys to the understa 
nding of his system of Pushti Marga Their titles and a brief 
note on each one of them are given below Tor further 
information the reader may kindly refer to the send section on 
the Summaries which give the gist of important works relating to 
lus Philosophy 

1 The 1 amunashtaka This is in praise of the river Yamuna 
(Jumna) It symbolises love of God through which an aspirant 
must purify himself as a qdalification for the life of Devotion 
This is the only door for entry into the Path of Grace 

2 Balabodha This is an exhortation to the Children 
of knowledge This was first taught to Naraymdas The 
Children here aic the novices in the Pushti Marga This 
work refers to the Tour Ends* of human life as taught 
by the Vedas and by the Sages It lays emphasis on the 
fact that liberation winch is the chief end is possible by 
devotion to God Vishnu 

3 The Siddhanta Muklavalt (A necklace of pearls of princi 
pics) Tins work describes the fundamental concept of Pushti Marga 
ic of Divine service which is of three kinds service 
through body, through wealth and throgh mind These three 
services are rendered to Lord Krishna (God) who manifests 
Himself in three aspects—the physical (the Universe), the spiritual 
(Aksliara) and the divine (Krishna) Tor the followers of the 
Puhti Marga the last named scrv ice is very important 

4 Pushti Pravaha Marjada The characteristics of Pushti 
souls (Divine souls) are mentioned in this work These souls are 
distinguished from the worldly souls (Pravaha) and the spiritual 
souls (Maryada) It further explains that the goal of wordly souls 
is wordly happiness, that of spiritual souls, liberation, and that 
of divine souls, God realisation and enjoyment of God s bliss 

5 Siddhanta Rahas)a This work explains (1) The essence of 
the Doctrine of Grace and (2) the significance and necessity of 
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Brahma-Sambandha, a ceremony of the vow of consecration 
to God throngh the formula known as Gadya-Mantra, A holy 
Mantra of five letters, which expresses the sense of ‘Oh Krishna* 
I am thy servant/ 

G. Navaralna (Nine Gems) ; This consists of nine stanzas or 
verse in which Acharyashri exhorts his disciples not to have 
cares of any kind since they have dedicated their lives Godj 
He is mciciful and helps his faithful children in all difficulties. 

7. Antak-karana-Prabodha : (Advice to Mind). This is addie- 
sed to his own Mind. He exhorts it to regard Krishna as Great 
God and to serve Him steadfastly without fear or failure, seivicc 
is the mark of a devotee. It is lus duty to render service to 
God. God never forsakes His devotees even for their offencer. 

8. Viveka-Dhaxt}a~Ashraya : (Discrimination, fortitude and 
‘refuge’ in God). In this work the cardinal virtues of a devotee 
(mentioned above) are explained. Discrimination implies submi¬ 
ssion to the will of Godinall matters and Fortitude is patience in 
adversity. Refuge God shrenthens fortitude. 

9. Krishna-Ashraya ; (Resort to Krishna). Vallabhacharya’s 
God is Krishna. In this work Acharyashri explains the reason why 
in this Kali Age (The Dark Age) one’s faith should rest only 
in Loid Krishna. 

10. Chalnh-sloki : (A collccton of four verses). This work 
enumerates four ends of tlic follower of the Pushti-Marga, 
They arc different from those prescribed in the Vecfas. X,onf 
Krishna is the ultimate end. Our cfTorts for wealth, duty and 
liberation should be directed to Devotion or God-realisation. 

11. BhaUi-Vardhini : (Growth of Devotion). This work dcs- 
crilies the three phases in the growth of love and devotion to 
God. They arc, Sneha (attraction), Asakti (attachment) and 
Vjasana (desolation). The last is the culmination point where 
the necessity of God’s grace becomes absolutely indispensable. 

12. Pancha~Pad)(t ; This is a collection of fi\e verses, describing 
the three kinds of listeners of God’s glory-the superior, the 
mediocre and the inferior. 
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13. J ala-bkeda : {Different kinds of Water). In this work 
different kinds of the reciters of God’s praise are compared to 
different kinds of water such as sweet water, saltish water, pure 
water and turbid water, according to the tendencies of the 
minds and motives of the different reciters of God’s glory 
This work is a psychological analysis of the reciters’ frames of 
mind. 

14. Sannyasa-Nirnaya; (Determination of Renunciation). In 
this* work, he explains the nature of renunciation and the 
mental condition when it should be embraced. The aim of 
renunciation is to experience love of God in a state, separated 
from Him. He critically examines the positions of a Sanyasi 
in the state of work and that of knowledge, and of nine-fold 
devotion. He gives prominence to the path of love and devotion 

to God. 

15. Nirodha-Lakshana : (Characteristics of Mind-control). 
Mind-control means engagement of the mind with all its faculties 
in the sendee of God. It means, simultaneously, detachment from 
worldly affairs and attachment to God. This is different from the 
Yoga of Patanjali which is a negative way of mind-control. 
This is indispensable for experiencing t God’s love. The fruit 
of Nirodha is the attainment of the Godly State or God-hkc 
state and enjoyment of God’s bliss. 

16. Stva-Fala ; (The Fruits of Service). Seva (Divine Service) 
according to Vallabhacharya is a mode of God-realisation. One 
must know what are the fruits and handicaps and the advantages 
of service. This work discusses both these issues. It also warns 

- the devotees against the pitfalls incidental to service by mind, 
during moments of experiencing God’s love. 

Besides preaching and writing works, Vallabhacharya 
instituted the sendee of Shri Nathaji, whose image was 
manifested to him and to some Vaishnavas from a cave in the 
Mount Goserdhana near Mathura. 

This event is related in a work called “Eighty four 
Vaishnavas”. Acharyashri learnt of the presence of the image or 
idol from one Niro, the daughter of Sadu Pandc when he was 
residing at Anyor, a village near the place of the idol. A small 
temple was built and one, Ramadas a Chaudhari, was entrusted 

V.-3 
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with the duty of conducting daily worship there. After some 
time when the necessity arose, a big Shrine was built by one 
Purnamalla, a rich disciple of Acharyashri. Krishnadasa was 
entrusted with the Managerial responsibility and Kumbanadasa, 
with reciting the songs of Lord Krishna’s Lilas each day 
during service hours. The idol was shifted to Nath ad war a near 
Udaipura, in Rajasthan, in anticipation of the trouble from the 
Muslims, This idol of Shri Nathaji represents Shri Krishna hold¬ 
ing Mount Giriraja in his hand for the purpose of protecting the 
people of Vraja when Indra, the God of Rain, in anger for the 
ofTence committed by them, by stopping a sacrificial ceremony 
conducted in his lion our, sent a devastating rain in vengeance. 
During his stay in Vraja land, Acharyashri visited various places 
associated with Shri Krishna. One day when he halted at the 
Gahvara Vana near Varsana, his attention was suddenly drawn 
to a big dead cobra m the adjacent field, with its body covered with 
and being eaten by the ants. He was deeply moved by the sight. 
When questioned about his sadness by his beloved disciple 
Deamodardas, he replied, “Damodara, look at that thing. When 
it was alive no insect dared approach it because they were all 
afraid of being devoured by it but now that it is dead, these 
ants, tiniest of insects, dare move on its body and feed on it. 
What a sad sight? What a fall! This makes me reflect on 
the future of a religious leader who is ambitious of fame and 
shirks his duty towards his followers. He will suffer a similar 
fate, If he fails in his duty he will be condemned by his own 
followers. A religious teacher must be a friend, philosopher and 
guide of his followers in all troubles and trials. Financial or 
materialstic motives will only lead a religious leader to all-round 
condemnation. Mcthinks, this dead cobra in its previous birth 
was one such a false leader.” 

One day when Acharyashri was in Vrindavan, an ascetic 
named Narahari sought audience with him. Narahari had betaken 
himself to ascetic life from childhood and had set up his hermit¬ 
age in a village on the bank of the river Mahi. The people at 
first reverred him until he contracted illicit relationship with a 
woman of the place, a low caste. Forced to wander from place 
to place he sought the advice and guidance of Acharyashri 
concerning the ascetic life. In response to his request he said. 



A BtOfcRABlitCAL SKETCH 


35 


“The Ascetic order is not intended for all. Its secret lies in 
experiencing the love of God, The holy books prescribe it for 
those who can control their minds. Mere renunciation of the 
world does not make a man a true ascetic. It betrays pessimistic 
view of life and is fraught with dangers in the union with 
God through love and devotion. True asceticism is always 
directed towards God. An ascetic need not move about. He 
should not only eschew carnal relation with women but should 
treat them as sisters. Even to cast an evil eye or nourish an evil 
thought for any woman is .a sin. Love of God is the highest of 
all loves and base love is not the ascetic's way. Pure and selfless 
love for all men and fellow creatures is essential for acquiring 
love of God. Love of God will put all other loves in the right 
manner. You may not be a householder but be firm in your 
devotion. You fell because your aim was not God. Start your life 
afresh with God as your goal”. Narhari was converted and became 
Acharyashri’s disciple. From Vrindavana, Acharyashri proceeded 
to Mathura to spend a few days there. In Mathura he 
contemplated a second tour of the Northern and Eastern parts 
of India. He spoke about it to Damodardasa and started on 
his second pilgrimage on an auspicious day. 

The Second Pilgrimage 

From Mathura Acharyashri went to Pushkara (near Ajmer) 
which has a temple dedicated to God Brahma and then entered 
a forest known as Ambica-Vana on Mount Abu on the northern 
border of Gujarat. There he had an argument with one Shaiva 
Yogi, a worshipper of Shakti (a goddess, Power). He dispelled the 
Yogi's mis-conceptions by these words. “All Goddesses represent 
forms of God but God is greater than they; because God is not 
merely a power but also the possessor of powers: Powers them¬ 
selves cannot function except by the Will of God. No 
impure offerings should be made to them, as it is done, by way of 
animal sacrifices, flesh and wine. Animal sacrifice should be 
condemned. Worship of the supreme God is higher than worship 
of Goddesses. I am not opposed to your worship of Shakti as 
such except where your attitude is wrong.” Shaiva Yogi realised 
his error and being earnest of acquiring more knowledge put 
Acharyashri some questions relating to Brahman and Devotion 
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which were all duly answered. Then at his own request 
Acharyashri took him as his disciple. 

Proceeding southwards, he crossed the Rajputana (Rajasthan) 
border and entered the State of Gujarat. Siddhapur was the first 
place visited by him. There he entered into a debate with some 
Mayavadins, He heard them calmly and then by the force of argu¬ 
ments convinced them of their error. Then he visited Patan 
winch was a stronghold of Jainism. Some Jain Sadhus put him 
questions about Dharma and the proofs of knowledge, Acharyashri 
replied them in these words. , 

“Your first question is, ‘what is Dharma?’ Well, to put it 
m a nutshell, loving God and all creatures is Dharma. You 
believe in Pity as the Dharma. I accept it, but it is not 
the only Dharma. The term ‘Dharma’ is ordinarily understood in 
the sense of duty. A man has many duties which can be broadly 
classified under three heads—(I) His duty to himself, (2) duty 
to society and (3) duty to God. The third one is of primary 
importance. The duty which has no reference to God is not 
duty in the real sense of the term. I am not thereby underestimat¬ 
ing man’s duty to himself or to society but my meaning is that 
these should not interfere with his duty to God. The Gita has 
enumerated certain virtues in Chapter XVI, verses 1-3 under the 
head of Divine Virtues. They are fcarlessnss, absolute purity of 
heart, absorption in meditation for self-realisation and the satvic 
form of charity, control of the senses, sacrifice, study of the scrip¬ 
tures, penance, straightforwardness, truthfulness, absence of anger, 
renunciation, peace, refraining from malicious gossip, compassion 
to fellow-creatures, abundance of grace, mildness, sense of shame 
abstinence from idle prusuits and absence of self-importance. Some 
of these virtues are individualistic and some arc social. These 
are the means to God-realisation and without these, one cannot 
qualify for God-realisation which is the chief concept of Dharma. 
Whether one wants to realize God through work, knowledge, 
penance or devotion, all the above virtues or any of them must 
he cultivated. These virtues constitute Dharma no doubt but 
they arc only a secondary aspect of Dharma, not primary which 
is God-realisation. The Hindu Dharma is theistic, whereas 
Jainism and Buddhism are non-thcistic or atheistic. Jainas lay 
stress on non-violence in thought, word and action. The Gita 



A BIOGRAPHICAL SKETCH 


37 


also accepts it and includes it among 1 the divine virtues. But it is 
only a negative virtue and has a tempering ethical effect on charac¬ 
ter. Compassion is a positive virtue. It is a milder form of love. 
The Bhagavad-Gita says that for God-realisation the three essential 
virtues are ; : (1) Compassion for all creatures, (2) Equanimity 
and (3) control of mind and senses by fixing on God as the 
be-all and end-all of existence. Compassion alone is not enough. 
It has to be augmented by the love of God. Jainism is a 
great religion but its aim is not God-realisation as the conception 
of God as a creator is alien to it. On the other hand the Vedic 
Hindu concept of compassion (Daya) derives from its belief that 
all creatures are Torms* of God. 

*'As for proofs of knowledge, we accept only the verbal testi¬ 
mony of the holy books namely the Vedas, The Gita, the Brahma- 
Sutras and the Bhagavata. We accept the truths of other religions 
also if they are in conformity with our scriptures. Jainism observes 
distinction between absolute and relative truths but Vedic Hindu¬ 
ism does not do so. We believe that every where there is one 
Absolute Truth which manifests diversely as relative truths. Reality 
is one but manifests itself as many. We do not accept pluralism”. 

The Jain Sadhus and other distinguished scholars who heard 
these words were greately pleased. They admired his tolerance 
and depth of learning. At Patan he preached his doctrine of 
Pushti-Marga to the Viashnavas and made them his followers 
by the Brhma-sambandha Ceremony. From Patan he proceeded 
to Vadanagar and Visnagar and finally reached Kheralu. He 
made a temporary halt at a garden on the outskirts of the town. 
There he gave discourses on the Bhagavata on the topic relating 
to the Yajna-Patnis (the Wives of the Brahmins engaged in 
Sacrifices). Explaining the significance of that episode, lie obscr 
ved that the sacrifices are a means to religious life. They arc 
forms of God, as work. But sacrifices performed for heavenly 
happiness cannot be an aid to God-realisation. If sacrifices are 
performed without attachment to fruits, they have a spiritual 
value in leading to purification of the mind. Sacrifices arc good 
but charitable acts arc better than sacrifices. The Yajana-Patnis 
by feeding hungry cowherd boys were more religious than their 
husbands who did not respond to their appeals to give them 
food. It is not within the means of all people to perform 
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sacrifices but all can perform charitable acts at least within 
their capacity. Willing charity, however, small is more precious in 
the sight of God than anything else. Lord Krishna blessed the 
Yajna-Patnis for their charity. 

One Brahman woman who heard Acharyashri, requested him 
for his guidance in these words. 

“I am a very unhappy woman. My husband is the worst 
type of a wicked man. He keeps company with thieves and 
people of ill repute. My humble request to you is to leave this 
place before he comes to know of your stay and before 
harm is done by him by way of plunder to you. Kindly accept 
me as your follower.” To this Acharyashri replied, “I am 
not afraid of your husband because God is my protector. You may 
yourself inform him of our stay here, for we have nothing of which 
he can rob us. I cannot accept you as my follower just now, but 
wait till you come to Adel. I give you my blessing that you will 
be a mother of two sons. I foresee that your husband will die 
after five years and you will then receive my blessings”. 
Acharyashri’s, words proved prophetic. She bore two sons who were 
named Jagannatha and Narahari. Her husband died as prophesied, 
after which she went to Adel and was initiated into his sect along 
with her two sons. From Kheralu Acharyashri proceeded to 
Dakor which is famous for its temple of God Ranchhodji, then to 
Broach, and reached Surat which is on the southern bank of the river 
Tapi. Going further south he halted at Durvasa-Khsetra (Dumas). 
There he met an anchorite practising penance and enquired 
of him about his motive of practising penance. He replied that 
his purpose was to see God but he added that God was cruel. 
He was not blessed by His revelation to Him in spite of 
his continuous piolonged penance. Hearing his complaint Acha¬ 
ryashri exhorted him thus. “You are mistaken. This is not the 
way for God’s grace. If you believe in the Upanishads, I may tell 
you that you have erred in resorting to penance. The Kath- 
opantshads Chapter II, verse 22 says that God is not attained by 
sermsons or intellect or learning* God is attained by those whom 
He elects as fit for His Grace. The Mundaka Upanishad asserts the 
tame truth when it says in Chapter III, verses 2— that He is not 
attained by penance. Penance is physical self-torture. For God- 
realisation, only love of God is essential. God’s love should 
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be experienced in all our thoughts, words and deeds by directing 
them towards God. The Gita, in verse X, verse 53 says that God 
cannot be seen through penance or through the study of the 
Vedas or by the rituals. The next verse No. 54 empasises it 
*0 Aijuna, I can be seen only through single-minded devotion. 
So you must abjure penance and resort to devotion”. Acharyashri 
then taught him the doctrine of the Path of Devotion. His next halt 
was at Bhanu Kshetra (Jambusar), in Broach district. There he 
gave a religious talk to the Jambuvat Brahmins of the place and 
then reached Kapisha Kshetra known as Kavi. Kapila was the 
founder of the Samkhya system which considered Prakriti and not 
Brahman as the Material cause of the Universe. At this place he 
was drawn into a controversey with the staunch savants of the 
Samkhya School. The controversy centred round the question 
of Prakriti (Matter). He refuted their doctrine of Prakriti as 
the material cause, basing his argument on the texts of the 
Upanishads, the Gita and the Brahma-Sutras. He appreciated 
the Samkhya’s theory of Sat-Raryavada which holds the 
Universe as real in effect. For him that was the only appreciable 
point of view. He said that, according to the Vedas, Samkhya’s 
rejection of Brahman cannot be accepted. He criticised Samkhya. 
philosophy as materialistic. 

Acharyashri next visited Bahucharaji. Here he came into 
conflict with the followers of Varna Marga who used wine and 
flesh in religious ceremonies. Acharyashri told them that wine¬ 
drinking is a sin and that eating of flesh is forbidden by the Scrip¬ 
tures. Enraged at his words they threw stones at Acharyashri and 
his party but God miraculously protected them; for, at that 
moment a fire broke out and the mischief-mongers had to take to 
their heels. From that place he went to Tagadi a place near 
Dhanuhdka on the border line dividing Gujarat into the 
'Western and Eastern Regions. Hundreds of people were attracted 
to his religious discourses here. He spoke about the Lilas of Lord 
Krishna in His Childhood as described in the Bhagavata. He 
taught the parents how they should treat their children. 

He said that the children, should be loved as the images of 
God. Even if they are mischievous they should not be punished. 
Corrective punishment is not justified. Children will improve of 
their own accord in obedience and service by love of their elders 
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The v ay of punishment will only make them worse. Criticism 
and fault-finding will only develop a hate-complcx in them 
and will make them hostile and disobedient in later life. 
Yashoda had infinite love for her two children, Lord Krishna and 
Baladeva; but one day she became indignant with Krishna 
because he played mischief in breaking the milk-churning pot 
and ran away with the butter that was in it. She got so much 
excited that she resolved to punish him by binding him with cords. 
She made many attermpts to do so but failed. Finding her efforts 
futile she resorted to better method of correction, the method 
by love. It was a divine lesson to her. This anecdote had a 
special appeal to one Brahmin couple whose livelihod depended 
on keeping cows and by selling milk, ghee and so on. As their 
house was close by, they used to attend Acharyashn’s discourse 
regularly. They were so much impressed by the anecdote that 
they learnt to love their children as divine images. One day 
when their parents were away, the two sons started eating butter 
from the churning pot. On returning home the father 
who saw them eating butter immediately rushed to Acharyashri 
exclaiming that Lord Krishna and Baladeva were in his house 
re-enacting the divine ■ episode. Acharyashri hurried to the 
spot to witness it. Acharyashri bade the Brahmin inform the 
mother of the occurrence before she returned to the house. She 
appreciated the situation and regarded them with the respectful 
indulgence due to God, tinged with motherly love. 

From Dhandhuka, Acharyashri proceeded to Veravaal, the 
place which is associated with the memory of the Hindus as a 
place where Lord Krishna passed away from this world. 

On the way he visited Junagadh, the birth-place of Narsinh 
Mehta, a great Vatshnava saint and poet. Preaching his doctrine 
of love and grace of God, Acharyashri reached Dwarka where he 
had controversy with the followers of Shankaracharya on the 
authenticity of the Bhagavata. After convincing them of his views 
he halted at Khambalia for a day and proceeded Northwards 
to Cutch. There he first visited lake Narayana where he 
initiated two Brahmin brothers of Morbi into his sect-Bala and 
Vada by name, since known as Balkrishna and Badarayandas 
respectively. 
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At this place the Minister of the Ruler of Sindh Province 
approached him for his blessings on behalf of his son, Narayan 
who was a cripple and afflicted with leprosy. Presenting Acharya- 
shri with a fat purse he made the foliwoing request, *1 am a 
Minister of the Ruler of Sindh. I am happy in every thing 
except my son’s condition. He is afflicted with leprosy and is 
also a cripple. I have heard of your miraculous powers of heal¬ 
ing. So kindly accept this humble gift and cure my son.” To 
this Acharyashri replied, “You are not only a simpleton but also 
a selfish person. You have been misled in your information re¬ 
garding my miraculous powers. There are no such things as 
miracles. You must have faith in God and pray Him. What¬ 
ever I am supposed to have done was by the name of God. If 
you and your son think of God and pray Him with sincere 
faith and devotion, God will surely hear your prayers. At the 
same time, know that our diseases are the result of Karma (actions) 
done in our previous births and therefore they have to be 
suffered. I cannot accept your money for I consider receipt of 
money for an act done for a charitable purpose as a sin against God. 

I do sympathise with you and I shall give you and your son my 
blessings in the name of God.” So saying he gave his 
blessings, uttering the name of Lord Krishna, and passed his 
hand over the boy’s body. Narayana and his father re¬ 
quested Acharyashri to pay a visit to their house at Thathtlia 
The invitation was accepted. The boy was completely cured, 
’without a trace of his afflictions left on his body. He was no 
longer a cripple now. He became Acharyashri’s disciple. During 
his stay at Narayana Sarovara, Acharyashri entered into a contr¬ 
oversy with one Magadha Baudha on the doctrine of Ahimsa. He 
pointed out some exceptions under which violence is justifiable 
particularly in the case of the Atatayis—a merciless and cruel gang 
of people who kill all and sundry, even saintly persons and 
helpless women and children. They do it in order to satisfy their 
Sadistic tendencies, 

Acharyashri then proceeded to Rohari in Sindh, then to 
Mount Prahlad on way to Punjab. First he visited Kurukshetra. 
During his stay there, Jagadananda, Vasudeva, Ramananda 
and Shankaranada, the distinguished scholars of the Bhagavata 
School, attended his discourses on the Bhagavata. To Acharyashri, 
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the Bhagavata is the greatest and holiest of books m which he was 
a great scholar. The aforesaid scholars of Kurukshetra had also 
written some excellent commentaries on the Upanishads, the Gita 
and the Brahma-Sutras but the Bhagavata was neglected by them 
Acharyashrds impression was that the Bhagavata was not properly 
comprehended by people in general. He therefore made up his 
mind to attempt an exposition of the Bhagavata, of which the 
scheme had been worked out by him since a long-time This scheme 
involved writing a separate commentary on the Bhagavata called 
Subodhini explaining every verse, and a treatise consisting of the 
Karikas with an explanatory note on each Karika attempting to 
elucidate the significance of each part, including Prakaran and the 
chapter of the Bhagavata As days passed, the idea of compiling 
the above mentioned works took a definite shape in his mind The 
Pandits who attended his discourses appreciated his scheme and 
were so greatly impressed by his exposition of some important 
verses, considered that his erudition war for superior to that of 
other scholars From Kururshetre Acharyashri proceeded to 
Haradwara (Handwar) Lakshman- Zoola, Kedarnath and finally 
Badnnath, well-known for its hermitage of Badarayana Vyas 
who was the author of the Brahmana Sutras and the Bhagavata 
He stayed for three days at this place spending his time 
m writing the interpretations of certain parts of the Brahma- 
Sutras He visited Kanojn next, where a copper-plate was shown 
him by one Damodardas Sambharwala who requested him to 
interpret its meaning 

Acharyashri said that the plate contained symbolic represen 
tations of Avidya (Ignorance) The picture of a woman as Putana 
was symbolic of ignorance Among thhe other figures namely 
(1) that of an ass (Dhenaka) implies surerim position of the soul 
on body, that of a horse (Keshi) implies supenmposition of the 
senses, that a demon (Paralamba) implies supenmposition of 
mind, (4) of fire implies supenmposition of the vital breath The 
figure of a boy with a flute m his hands and standing under a 
Krishna tree surrounded by his companions and cows is, of 
course, Lord The maker of the plate he said intended it to it 
Iustrate the Lilas of Lord Krishna as described m the Bhaga¬ 
vata At Naimishara) na Acharyashri gave a talk to a large 
audience, on the importance of Devotion He said, “Knowledge 
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without devotion is useless. Knowledge has for its goal, libera¬ 
tion, which is not the goal of the devotee. He seeks the Grace 
of God which is possible only through sublime self-less love. On 
the authority of the Gita, Chapter VI, one can say positively 
that devotion is a better means to God-realisation than know¬ 
ledge. Love for God dependends, of course on the knowledge 
of the greatness of God which prerequisite is necessary as a 
preliminary of devotion-stage. When that love reaches a stage 
higher than Atma-Nivedan (Self- dedicattion) the devotee has 
no further concern with the knowledge. Devotion is the substance 
and knowledge, the shadow. Arjuna attained devotion only 
through knowledge but the cowherdesses of Gokula who were on 
a higher plane of devotion had no need for knowledge. Devotion 
may be compared to the soul and knowledge to the body. Know¬ 
ledge and work have their importance in the initial stages 
of a devotee’s career as a means to devotion,” 

Acharyashri then proceeded to Ayodhya and then to Prayaga 
and Mount Vindya. He turned eastwards visiting Sivaganga, 
Manikarnika, Harihar-Kshetra, Gaya, Gangasar, Vaitrani 
and Jagannath-Puri, Here he was involved in a controversy 
at the King’s court in which four questions were put to 
him namely, (lj Who is the highest deity? (2} Which is 
the chief scripture? (3) Which is the most holy Mantra? and 
(4) which work is most important? He answered all these 
questions in one verse which says, “The Gita is the Chief Scripture, 
Lord Krishna is the Chief God, ‘Lord Krishna is my refuge* is the 
effective Mantra and service to Lord Krishna is the Chief 
religious discipline.” Acharyashri quoted authorities from the scrip¬ 
tures to bear out his answer. It is believed that the image of Lord 
Jagannatha in whose presence these questions were written on a 
piece of paper, testified to their correctness by a miraculous ap¬ 
pearance of a divine writing. This incident raised him very high in 
the esteem of the king who declared lum as the worthiest 
of the Acharyas of Hindu religion. He became his disciplie. 
There Narhari Joshi and Jagannatha Joshi of Kheralu in 
Gujarat, came to have his Darshana and receive his blessings. 
Acharyashri, also, admonished one Ramadas for his immoral ways 
and exhorted him to follow the path of devotion. Acharyashri 
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next visited Mount Mahendra and crossing the river Godavari, 
returned to his village, Agrahara 

Here ends the second phase of Ins pilgrimage According to 
some biographers this is as the third phase Unfortunately 
there is no unanimity of views regarding the chronological 
order of his pilgrimages 

Acharyashri now settled down in Varansi (Benares) and accepted 
Mahalakshmi, the daughter of a Brahmin named Devambhatta, 
in marriage, after duly consulting his mother The marriage 
was cejeberatcd on an auspicious day in the presence of a large 
gathering of relatives and followers After the wedding Acharyashfi 
resumed his journey starting from the Vraja land He visited 
various places associated with the incidents in Lord Krishna s 
early life and went to Mathura and finally returned to Varanasi 
One day, as he was explaining religious truths to his followers 
on the banks of the Ganges, a certain man approached him and 
with a polite bow asked whether suicide is justifiable The man 
had seen one Rana Vyasa of Gujarat entering the waters of the 
Ganges in an attempt at suicide At Acharyashri’s bidding 
Rana was sent for The latter explained his circumstances 
Acharyashri then replied thus, “Suicide is the greatest sm against 
God It cannot be justified under any circumstances It is also 
a violence against human nature for love of life exists in every 
man Man fights against death even on his death bed 
He tries to prolong life and porstpone death by medicines against 
disease, etc There is no justification for suicide It is self inflicted, 
One’s body is the temple of God, and one is supposed to be its 
protector Life is a gift of God for service to humanity and to 
the Creator Thus religiously and morolly suicide is the greatest 
sm to God and the society 

“Generally despair drives a man to take recourse to suicide 
Loss of money in business or commission of some shameful act, 
and family worries prolonged incurable diseases or inability to 
maintain oneseir and one s dependents etc are some of the causes 
uhich make men dastard in life and provide motives for suicide 
Still m moments of such utter despair, he must think of God, 
pray Him and ha\ c faith bin Him God will surely, listen to 
his prayers and help him to tide over the crisis in his life Suicide 
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only makes matters worse.” Continuing speaking to Rana 
Vyasa, be said “I appreciate your case. Your reason for attempting 
suicide is because of your failure in a religious dispute with 
scholars who were your opponents. You were proud of your 
scholarship. But what is the worth scholarship ibr wrangling and 
arguing and indulgence, not for spiritual deification and 
‘God-rcalistationk You know the proverb : ‘Pride goeth before 
a fall/ 

“Abandon the idea of suicide and be devoted to God instead. 
Your learning of the scriptures should lead you to God-realisation. 
Forget the past and turn over a new leaf in your life. Your 
life is not yours but it is held in trust for God”. Rana Vyasa was 
so deeply impressed by these words that lie shed tears of repen¬ 
tance and begged Acharyashri’s pardon for his sinful act. Thus, 
a soul w T as saved from destruction and brought back on the 
road of service to God. 

Third Pilgrimage 

This period extends approximately over four years. During 
this period, Acharyashri revisited some places of his first and second 
pilgrimages and renewed his earlier associations and contacts 
with liis followers, Wherever he went he was hailed as the 
greatest Acharya of his time. He received homage from all 
people irrespective of caste, creed and colour. Even the scholars, 
who formerly disputed with him, now listened to his discourses 
with greatest respect. His message about Pushti-Marga—the path 
of God’s Grace-universal religion of love embracing all kinds of 
people, was intended for all the rich and the poor, the Brahmins 
and the untouchables, the young and the old, the learned and 
the illiterate and even for those ostracised from society for 
immoral conduct. All these could obtain Grace of God, by the 
Pusbti-Marga, if they only dedicated themselves as the true servants 
of God with sincere devotion. He admtted and initiated many 
in his religion called Pushti-Marga, reforming the drunkards, 
the fallen, the wicked, robbers, thieves, and so on, saving them 
from the evil way of living. After, thus, successfully completing 
his third pilgrimage he returned to Benares where he stayed for 
some days. 
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At Benaras 

He decided to settle down in Benares and devote his time 
in the service of God, preaching and writing original works as 
well as commentaries He preferred Benares, to other places, for 
it was then a centre of learning where he could find distinguished 
scholars and savants of different Philosophical systems Acharya- 
shn considered it a welcome opportunity for discussing his ideas 
with men proficient in their subjects and comparing notes 
with them His father had a house in Benares In that city the 
temple of Kashi Vishvanatha attracted thousands of pilgrims daily 
For some days his divine mission went on smoothly Each day 
thousands of people gathered to hear, reverently, his discourses on 
Brahmavada and the Doctrine of Grace and Love 

But there were some Mayavadins who were offended They 
interrupted his discourses frequently with questions all of which 
Acharyashn answered boldly They were a hostile group bent 
upon thwarting Acharyashn s mission When all possible means 
failed them, they started issuing pamphlets criticising Acharyashn’s 
faith and his teachings This continued for some time Acharya¬ 
shn, however, cotinued his preaching with serenity, ignoring them 
completely But the opposition grew stronger and stronger each 
day He then thought that if he did not silence them in their 
pamphlet warfare, it would be misunderstood as his weakness The¬ 
refore he issued a booklet refuting the contentions raised by his 
opponents in vindication of his own pnncieples The booklet 
was in folio form and the pages of the same were displayed near 
the gate of the temple of Kashi-Viswanath This is entitled as 
Patravalambana (A work written and suspended as folios on the 
wall of the temple) in which he refuted the Mayavada and up 
held the Brahmavada theory He also urged that the Purvn- 
Mimansa and the Uttara-Mimansa are not opposed to each other 
They are the two sides to Truth like the two sides of a coin 

The teaching of sacrifice by the Purva-Mimansa and the teach¬ 
ing about Brahman in the Uttara-Mimansa are complementary to 
each other The teaching of the Purva Mimansa is based on the 
Purva-Kanda of the Vedas 1 e the Samhitas, the Brahmanas 
and the Kalpa-Sutras while that of the Uttara Mimansa is based 
on the Aranyakas and the Upanishads The teaching of the 
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Vedas is two-fold, stressing both the rituals and knowledge* To 
lay stress only on one is only half truth. We must consider 
the whole truth with its two sides of work and knowledge. The 
Mayavadins accept only the Uttara-kanda and assert that the 
Uttara-Mimansa teaches knowledge only in so doing they are in 
error. Nor can they justify their view-point by means of authorities 
from the scriptural works concerned. The Vedas do not contr¬ 
adict themselves. The truth of the Vedas is incontrovertible, 
infallible and absolute. These were the main points of his 
booklet. 

The Pandits studied the booklet and called for a meeting to 
discuss it, in order to prepare a countcr-pampldet as a retort but 
they could not muster arguments or authorities on their side. So 
they withdrew their opposition soon after, and peace once more 
prevailed. Achrayashri felt that he should shift his residence 
to a more secluded place, far from the madding crowd of this 
sort, a place which harmonises with liis peaceful temperament. 
And so Acharyashri, after consulting his disciples and others 
moved to a place called Adel in the vicinity of Allahabad, a 
village in the proximity of the confluence of the rivers-Ganges 
and Yamuna (Jumna) where he could continue his writings unin¬ 
terrupted. The new place had also a sanctity of its own. He set 
out on an auspicious day. 

Nearly twenty years of his life were spent there. Even there, 
many relgious-mindel persons used to go to him for offering 
their respects and for his blessings and initiation into his sect. His 
fame had by this time spread far and wide, Acharyashri had two 
sons—Gopinath born in 1511 A.D. and Vitthalnathji born in 
1516 A.D, Gopinath did not live long. Vitthalnathji became his 
successor whom Acharyashri taught the correct interpretation 
of the Brahma-Sutras and the Upanishads. He regularly attended 
his father’s discourses on theBhagavata and as his first disciple, 
was deeply impressed by Aclmryashiri’s mode of worship. He had 
a poeti cal a ptitude. The aesthetic excellences of the Bhagavata, 
particularly the Lilas of Lord Krishna in his childhood and His 
love for the Gopis, fired his imagination to such an extent that 
he wrote some poems describing them. 

At Adel Acharyashri started writing a commentary on The 
Purva-Mimansa-Sutras of Jaimini but could not complete it. But 
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lie wrote the Tatva-Dipa-Nibandha in three parts. The plan of 
this work was conceived at an earlier period of his life, during his I 
first pilgrimage and its writing continued during his second and { 
therd pilgrimages. He completed the work in Karika form (Verse , 
form). This work is divided into three parts—the first known as 
‘Shastrartha Prakarana, intended to give an exposition of the r 
nature of Brahman as stated in the Gita, the second part known 
as ‘Sarva-Nimaya* intended to bring out the essential truth of 

i-_ _ _____ 

each Shastra (Scripture) and the third part known as ‘Bhagavata- 
rtha Prakarana’ intended to explain the significance of each 
Chapter and verse of the Bhagavata and the lilas of Lord Krishna 
described therein. This was a work like which was never 
attempted by any other Acharya before him. He wrote a prose 
commentary as well, called Trakasha’ on the first two parts, 
and a portion of the third part. 

His next work was his celeberated commentary on the Brahma- 
Sutras known as ‘Anu-Bhashya* which, unfortunately could not 
be completed owing to some unexpected circumstances. Notwith- '• 
standing, he could finish the first two chapters and nearly a half f 
of the third. The rest was completed by his son, Vitthalanthji. In 1 
this Bhashya, Acharyashri interpreted the Brahama-Sutras in the 
light of his Shuddha-advaita or pure non-dualism. He comm 
enced writing two separate commentaries_on the Bhagavata. The 
first one was named ‘Sukshma’ and the second ‘Subodhini’. The 
first exists only as a fragment and the second does not cover 
the whole of the Bhagavata. It is available ts now in printed form 
on the first, second, third, tenth and a fragment of the eleventh 
Skandhas"*of the Bhagavata. “There are divergent views abont the | 
Subodhini commentary. One view is that the commentary was really \ 
completed and that some parts must have been lost or destroyed 1 
by the wife of Gopinath, his elder son, after the latter’s death. The 
other view is that it was not completed at all. Subodhini, in¬ 
spite of its being in an incomplete form, is the greatest achievement 
of Vallabhacharya. It is pre-eminent among the commentaries 
available on the Bhagavata. To him the Bhagavata is the 
greatest religious work and he _felt that it ha d not been well 
interpreted till then, and in the absence of any correct exposition, 
it was much misunderstood. The Bhagavta interprets the truths 
of the Upanishads, the Gita and the Brahma Sutras. It is a great 
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wort inculcating love for God and the way of gaining his love 
in the form of God’s Grace. In the ‘Bhagavatartha-Prakasha* 
fthe method is analytical, In the Subodhini Commentary, his 
{ aim is to explain the underlying meaning of each verse 
and to bring the import of the words and even letters in 

) each word. He received much help from Madhava_Bhatta 

1 Kashmiri who acted as his faithfu l s cribe. Madhava Bhatta 
was a disciple of Keshava Bhatta Kashmiri, a well known 
follower of Nimbarka faith who was very popular as a 
'reciter and exponent of the Bhagavata. Hearing of Vallabha* 
icharya’s love for the Bhagavata and hts proficiency in it, he used 
i to attend his discourses on the Bhagavata, in Gokul, and was 
greatly impressed, by his expository method. Knowing that Achary- 
ashri was badly in need of a scribe, he presented his disciple 
Madhava Bhatta to him. Acharyashri gladly accepted him 
and Madhava discharged his duty until his death caused by 
) the arrow of some thieves who shot him at night when he had 
gine out of the house for nature’s call. 

His death was a great loss to Acharyashri who took it as the 
Will of God and as a divine warning not to continue the writing of 
*Subodhini\ He resigned Himself to comply with the Divine 

will and henceforth refrained himself from every kind of literary 
* activity. 

Another reason lor abandoning the work must have been, 
probably, his feeling that it was a handicap to his main purpose of 
life in experiencing God’s Love, No doubt his speeches and writings 
had made him famous; but he was first and foremost a devotee, 
more than an Achar ya, He remembered that he actually heard 
the divine call twice,—at first when he was at Gangasagar on 
the bank of the Ganges, and second time when he was 
passing through Madhuvana. The call came directing him to 
renounce the world and devote himself to realisation of God. In 
response to these calls he resolved to give up all his activities and 
renounce the world. 

Acharyashri was then running fifty-two in age and he 
thaught it a mature stage m his life to sever all worldly ties. He 
informed his wife, sons, Damodardasa and other disciples about 
his resolve and succeeded in getting their consent. Damod- 
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ardas, his most favourite and faithful disciple expressed desire 
of joining him. He had always been with his Guru in all his 
pilgrimages till that moment. But Acharyashri plainly refused 
his request saying, "Damodara, you must not accompany me, 
I know how sorrowful your days will be in my absence. 
I know what acute agony will be yours but you should know, it 
is God’s Will. I have done my work thus far at His bidding and 
now I am leaving it at His bidding. It is also His will that I 
should leave my work, to be continued by my sons. They should 
continue preaching my message. You know, they are young and 
inexperienced and your presence is badly needed for them. You 
must guide all the members of my family in worldly and 
religious matters so that they may not feel my loss, You must, 
also, know that my renunciation is not like that of the 
ascetics but it is of a different kind. It is intended to experience 
God’s love in separation from Him**. In these words did Acha 
ryashri explain the nature of lus renunciation, as implied 
in his work “Sannyasa-Nirnaya”. Damodaradasa at last yielded 
to his will with a bow. 

Madhavendrapuri, a recluse of the Madhava sect was sent for 
and Acharyashri was ordained by him as a Sanyas 1 . He changed 
his dress for the robe of a Sanyasi. His name was dropped and 
a new one, “Pumananda”, was adopted. For a week he re¬ 
mained in his house, in' solitude. No body was permitted to see 
him. He sat before the picture of God and concentrated on 
Him. He uttered only God’s name. At times he chanted the 
famous Gogi -Gita (the jyong^of the Gopis) from the Bhagavata, 
which the Gopis sang during their separation from Lord Krishna, 
expressing their ardent desire for a vision of Him. While chanting 
this, tears gushed from his eyes. On an auspicious day he 
quitted his house bidding farewell to all. On his way to Benares he 
spent a week all alone, on the bank of the river Ganges. After 
eighteen days* journey he reached Benares and lived in a 
Parna Kuti (a cottage of leaves) on the Hanuman Ghat for 
about a week spending his last days in contemplation of God and 
suffering agonies of separation from Him. There were no distrac¬ 
tions of any sort in his communion with God. He knew that 
the time of his passing away was drawing near. The members 
of his family were informed about it during these last days. They 
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assembled near him for his last Darshana. They humbly requtkt£d 
him to give them his last message, 

* 

As he had taken a vow of silence, he wrote a few words on sand 
by way of counsel. They were ii) the form of thr ee vers es and a 
half and were as follows: “Listen to my last words. I foresee a 
time when you will forget God and become engrossed in worldly 
matters. It is likely that you will become slaves of your passions 
which will turn you away from the path of Devotion. Instead 
of rendering service to God which is your primary duty, 
you will fritter away your time and energy in idle pursuits. 
But if you follow my advice, God will not forget you. You 
should believe that Krishna is our God and never slacken your 
faith in Him, and He will surely protect you. You should 
regard him as the be-all and end-alt of your life. Your ultimate 
good i. lies in serving Him which should be done with all^your 
heart, mind^ and soul. Trust in His pro tection. Remember Him 
always in all your thoughts, words and deeds”, 

“ ■«-* 1 ■ i F—* ■ ^ 

It is said that as soon as he ended. Lord Krishna manifested 
Himself visually on the spot and wrote in the form of a verse 
and a half completing Acharyashri’s message and counsel thus, 
“If you have faith in Me you will be under my care and prot¬ 
ection and wdll not suffer failure of any sort. Be tre e from sorrows 
and anxieties concerning your fnture, for it is safe in My hands. 
Only you sliould love Me with the love of the Gopis. If you 
do so, then you will surely secure liberation. That is the only 
means of union with Me, by which \ou will regain your original 
divine nature. Do not give your thoughts to worldly matters. 
Be devoted to Me and render service to Me by all the means 
at your disposal”. 

Soon after this Vallabhacharya rose from his seat and enterd 
into the waters of the Gangs singing to himself the ‘Song of the 
Gopis* and ‘The Yugala Gita* from the Bhagavata expressive of 
agony of separation and the keen desire to unite with God. 
He, also, concentrated his mind, in a meditative pose on God’s 
Form which he seemed to be beholding as if in a vision. And 
lo! a brilliant flame in the form of God arose from the waters 
and whisked him away in the sight of thousands of men, women 
and children who had congregated there to have his last sight. 
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This event took place on the third day of the waxing period 
of the moon, in the month of Asad, in the Samvat year 1587 i.e, 

1532 A.D. 

Dr. Wilson describes this event in his book on Hindu Religion, 
thus— ~ 

“Having accomplished his mission he is said to have en¬ 
tered the Ganges at Hanuman Ghat, when stooping into the 
water, he disappeared and a brilliant flame arose from the spot 
and in the presence of a host of spectators, ascended to heaven 
and was lost in the firmament” According to the belief of the 
followers of the Pushti Marga, his soul returned to the presence of 
Krishna to participate in eternal bliss with Him. Acharyashri 
had left two sons. One was Gopinath who was twety years 
old and the other Vitthalesji, who was fifteen. The two brothers 
were well educated and trained under the guidance of Damo- 
dardas for shouldering the duties and responsibilities of the head 
of their fathers new faith. Gopinath a left this world at Jagannath 

Pun and his only son Purushottama soon followed him. Vitthalesh 

__ _ 

(1516-1576 A.D.) was now the sole representative of Vallabha-i 
charya. ^He, like his father, was fully equipped with learning, f 
He continued the tradition of his father. He toured the country f 
many times and preached his father’s gospel. He has to his \ 
credit several works of great merit like ‘Vidwan-Mandana’, 
‘Bhakti-Hetu’, ‘BhaktbHansa*, ‘Tippani’ on the SubodhinT^ and 
poetical compositions like ‘Srinagara-Rasa-Mandana 1 , etc. _He 
completed unfinished commentary on ‘The Anu-Bhashya* of his 
father, interpreting the Brahma-Sutras. He wrote also commentaries 
on some of his father’s Sixteen works, He had seven sons and two 
daughters. He was recipient of a great honour from Emperor 
Akbara who conferred upon him the title of ‘ r Goswamy” by 
which his descendants are all usually known. He had many 
devout followers but two hundred and fifty two of them were 
his chief-followers. He admitted men of all classes to his faith. 
The kings of Hindu States, land lords and other rich people 
recognised him as a chief religious preceptor of the Pushti-Marga. 
He made his father’s faith very popular during the Muslim Era. He 
left this world at the ripe age of seventy two near the sacred 
lull of Govardhana in Gopalpura where his father had set up the 
image of Shri Nathaji. 
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Vitthalesha had seven sons,—Girdharji, Govindrayji, Bal- 
krishnaji, Gokulnathji, Raghnathji, Jadunathji and Ghanshyam- 
ji, who established t heir own sep arate gadisor seats oflcarning. All 
these sons and their descendants known as “Goswami Maharajas” 
popularised the new faith, and enriched its literature by 
independent works. The chief centre of Vallacharya’s faith is 
Nathdwara in Rajasthan, which has a Shrine of Govardhannathji. 
The image originally was on Mount Govardhan but subsequ¬ 
ently it was removed to this place out of apprehension of danger 
from Muslim rulers. 

The places where Acharyashri made temporary halts and 
gave religious discourses to people .during his pilgrimages, contain 
buildings known as Baithakas (seats of preaching) which are 
still preserved as memorials of Acharyashri. Thousands of pilgrims 
visit them and purify themselves by the Darshana of Achary 
ashri’s image or some symbols representing him. They are situated 

W 

in secluded places in the midst of natural surroundings, either on 
the bank of a river or at the foot of a hill or in some groove on 
the outskirts of some village or a town. 

Vallabhacharya, as it has been pointed out at the outset, 
founded a new School of Indian Philosophy called Shuddha- 
advaita,—the Philosophy of pure non-dualism of Brahman, which 
does not accept the Maya*principle. He reoriented the then existing 
Vaishnava religion, basing it of course on the cult of Devotion 
and gave it a new name of Pushti-Marga—the path of Love and 
Grace. It is a reformed version of the Hindu religion. It has a 
large number of folowcrs all over India. After Vallabhacharya 
and Vithalnathji, Gokulnathji continued his efforts to preach 
the divine message of Vallabhacharya. Eminent Sanskrit scholars 
and writers like Furushottamji, Harlraiji, Kalyanrayji, Girdharji, 
Gopesvarji, Laiubhatji, Gattulala and others, enhanced the 
reputation of Vallabhacharya*s sect by their scholarly works of a 
highly religious and philosophical character in Sanskrit, 
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“Supreme Reality {pod) is one but the learned describe it as mam j 
Jested in Multiple forms ” Rig Veda 

There is always the personal and the impersonal side of the Divine j 

■l ■ " Ml I I I M _ _ II ■ | 

and the Truth and it is a mistake to think the impersonal alone to be 
true or important for that leads to a void t incompleteness in part of the 
being while only one side is given satisfaction Impersonality belongs to 
the intellectual mind and the static self personality to the soul and heart 
and dynamic being Those who disregard the personal Divine ignore some 

thing which is profound and essential * 

— Shn Arvtnda 

After mentioning some important incidents m the life of 
Vallabhacharya, we shall, in this chapter, attempt to elucidate 
his philosophy 

Before we come to lus philosophy, let us try to understand 
the meaning of the word ‘philosophy’ in the sense of which it 
is understood by the Hindu Philosophers in general and by lnm m 
particular The Hindu concept of philosophy is not the 
same as that of the Western Philosophers To the Western? 
Philosophers, the word ‘philosophy’ commonly conveys the sense 
of metaphysics—the science dealing with knowledge only Etymo-1 
logically, it means ‘l ove of lear ning* The Western Philosophy 
usually takes it for ‘intellectual quest for truth’ It is also used for 
‘wisdom’ The Hi ndu Philos ophers do not understand it in this 
restricted sense, for, if it meant only knowledge of die v olrldly I 
subjects or if it meant wisdom, then it must include knowledge of 
morality only The Hindus, no doubt, mean by it knowledge, but 
it is chiefly ‘Knowledge of God or t he Ultimat e"Reality —the / 
knowledge by wfnch the individual soul becomes free from i gnora nce j 
and worldly bondage and realises God The word ‘Veda* means j 
‘knowledge of theReahty’, TKe Upam shads also convey the same j 
sense TKtf~knowledge which does not enable one to realise God 
or free one from worldly bondage, has no value Its principal sub / 

*(From letters of Sliri Aravind—second series, p 206) 
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jcct is God and souP s re lation to God, It does not only give us 
direct apprehension of God, but also indicates the way of com¬ 
munion with_God. It is Vidya, no doubt, but it is Brahma- 

Vidya. Brahman or God is the ultimate goal, who is to be known 
by Brahma Vidya or Philosophy. 

According_ j:o Valja bhacharya, Knowing means re alising 

God, not^ intellectually but i ntuitiv ely. So Vallabhacharya*s plnlo- 
s ophyj s not concep tual, although intellect has been made an instru¬ 
ment injntcrprcting his philosophy! 

Hjs philosophy is a faithful interpretation of fhe Upanishadic 
philosophy, which he thought was not properly explained by his 
predecessors. He explained his philosophical thoughts in his works 
(1) The Anu-Bkaskya (2) The Tattva-Dipa-Nibandka and (3) The 
Subodhini, a Commentary on the Tihagavata. 


History of Indian Philosophy in a nutshell : 

Before we come to the subject of Valla bhacharya*s philo¬ 
sophy, let us cast a glance at the History of Indian Philosophy, 
to understand the chronological order of Indian philosophy. 

[The History of Indian philosophy is broadly speaking dh ided 
into three periods: (1) Th e Ved ic (2) TheUpa nishad ic and (3) the 
post-Vedic, which may be called (a) the Cosmological (b) the 




Metaphysical and (c) the Systematic, representing thr ee diffe rent 
stages of tlic development of the philosophical thought. 

The Philosophy of the Vedic period means the philosophical 
thought constained in the R igoeda Samk tta. It is followed by the 
1 Upanishads!]They are many, but 10 or 11 are most important. They 


contain germs o f all die later philosop hi cal specu lations? They are 
the first attempts to comprehen d the Rea lity. |The p ost-ve dic is 
called the Syste matic period, which saw the development of the six 
systems—orthodox as well as heterod ex systems suchincluchngBud- 
dhism, & Jainism^ Of these systems, Buddhism and Jainism deny 
God but raise the personalities of their founders to the status 
of God. Tlie Sankhyas and Mimansakas deny God and the Vaish- 
i eshika and Nyaya! no-doubt, accept God, but the God-element 
is not a fundamental point in these systems. However these 
I systems accept the authority of the Vedas in theory. 

These six systems are independent. They study the Upa- 
nishadas critically and form their own judgment about their teach- 
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ings. The Samkhyas ar c duali sts and^the^Nyaya Vaishcshikas are 
piurailsts. The Purva-Mimansa is ritualistic. The only system 
which conforms to the Upanishads is the Uttara Mimansa, com¬ 
monly known as Brahmasutras of Badarayana or the Vedanta, Ii 
lias exercised the greatest influence on the latter philosophical syst- 
terns. It drew attention of many great Acharyas in India, whe 
wrote scholastic commentaries on it, each one deriving z 
particular philosophy from the text of the Brahmasutras. j 

The Brahmasutras are written in the aphoristic style. The 

whole work is divided into four chapters. Each chapter is agair 

divided into four padas and each pada into several adhikaranas. 

containsing irregular number of the Sutras. It is the aim of the 

author of the Brahmasutras to explain the philosophical idea; 

of the Upanishadas concerning God, the world, the souls, 
liberation etc. Out of the interpretations on the Brahmasutras are 
evolved several schools of Tndian Philosophy based upon the 

Upanishadas. They are principally classified into 3 divisions. (1) 

Advaita (Monism) (2) Dvaita (Dualism) and (3) Dvaita-advaila. 

Dualism-cum-Monism. The advaita has five branches:— 

1. Bhartnprapanch’s Samuchchaya-Vada (650 A.D.) 

2. Shamkara V KevaJa-advaita (789-820) 

3. Ramanuja’s Vishishta-avdaita (1017-1137)^ 

4. Vallabha’s Shuddha-advaita (1479-1530) 

5. Vijnana Bhikshnu’s Avibhaga-advaita (1650) 

The D vait a school is represented by Mad hva. The Dvaita- 
advaita has two branches (1) Bhaskara’s Aupadhika Bheda-abheda 
(1000 A.D.) and (2) Nimbarka’s Svabhavika Bheda-abhedavada 
(990 A.D.) 

Ordinarily it is believed that Shamkara was the first commen¬ 
tator of the Brahmasutras, but it is not so. Bhartruprapancha was 
the first commentatator and a predecessor of Shamkaracharya. 
His literature is not available but on the strength of Shamkara’s 
references to his doettrines, it is believed that he was an advocate 

of Samuchchaya-Vada —the theory of knowledge and action as a 
means of Reality. 

Shamkara believes in Monism only, (Non dualism) Raman- 
Juja in Squallfied Monism (Non-dualism) Vallabha in pure 
t i Monism (Non-dualism). Madhva in Dualism. Bhaskara believes 
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that dualism is due to Upadhi and therefore it is not real. Only 
non-dualism is real. Nimbarka on the other hand propounds » 
that dualism is natural and therefore real, but non-dualism or 
Monism is not real. 


Let us now turn to the philosophy of Vallabhacharya. He 
derives from the Brahma-Sutra his philosophy of Shuddha-ad- 
vaita/The philosophy of Shri Vallabhacharya is popularly known 
as Shuddha-advaita in the scholastic world) To distinguish 
it from other forms of philosophy such as Kevaladvaita of Shri 
Sh amkaracharya, Avibhag-adviata of Bharturprapancha and 
Vishishta-advaita of Ramanuja, he designated it as Akhanda- 
or Akhanda Brahma-Vada-Impartite Non-dualism (T.D. 1-927) 


He says that Brahman is indivisible. This kind of knowledge comes 
to the spiritual aspirant, when he knows Brahman in everything. 
To aver frankly, Shri Vallabhacharya does not often use the word 


Shuddha-advaita in his works. However, he uses the word 
c Shu d dha-a dvai ta 7 once only in his 'Subodliini* a commentary on 

the Bhagavata*, wher qTie dis tinguishes b e t we enj>elf-knowlcdge and 
God’s knowledge. The self-knowledge tends to sublate igno¬ 
rance; but God’s knowledge enables one to realise non-difference 
□f die soul from Brahman. When the self knowledge is assisted 
by God’s knowledge, we have the knowledge, of pure nondualism 
{Shuddha-advaita) .-TTh e word * Skuddka 9 was added to Bmhmavada, 


by Shri Vitthaleshji—the son of Shri Vallabhacharya. Shri 
Purushottamji uses the word Shuddha-advaita in his commentary on 
Taiisa-Dipa-Nibandha of Shri Vallabha. Shri Giridharaji got the 


clue for it from his predecessors and wrote Shuddha-advaita-martanda 

in which he popularised the Shuddha-advaita. 


It is probable that in common parlance, Shamkara, Rama¬ 
nuja, Madhva, Bhaskara, Nimbarka and others also, were recog¬ 
nised as advocates of Bhahmavada. It was necessary to give it 
such a name, so that it can be clearly distinguished by its salient 
characteristics from other foms of Brahmavada and it is is this 
that necessitated the coinage of the term Shuddha-advaita). 

Explanation of the Word 'Shuddha-advaita 9 : 

It is a compound word consisting of two words—‘Shuddha, 
Bure and ‘Advaita 1 —Non-Dualism—meaning a philosophy 

■ ■ ■■ f 


1 . 10 - 2 - 35 . 
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which teaches pure non-dualismTjTo express this sense, the word 
* Shuddha-advaita 5 which is the most appropriate was used by Giri- 
dharaji (Sh. M, 27-29). It is to be understood as a Karma- 

dharaya compound, having the relation between the first word 
‘Shuddha’ and the second word ‘Advaita’ that of an adjective and a 
substantive. Taking it as such, fS means that everything is pure— , 
non-dual. The world and the souls are non-different from Brah¬ 
man, being of God’s essence. They are as real as Brahman. It 
Can be taken as a Genetive Tatpurush-compound also with * 
‘Shuddha’ in the dual number, meaning non-differene of the 

objects, i.e. the world and the souls from God. (It implies that i 
the conscious and the unconscious, the names and forms, and also * 

the cause and the effect are pwre essence of Brahman^ 

Although the words Akhanda-advaita used by Vallabhacharya 
and Purushottamaji in their commentaries on ‘Sarva-abkedc? used by 
the author of the Brahma-Sutras were not used by Giridharji, 
they are adequate enough to explain the nature of Vallabha- 
charya’s philosophy. If Akhanda-advaita were adopted, it would 
have been confounded with the Avibhaga* advaita of Bhartupra- 
pancha, which is essentially different from Vallabhacharya’s philo¬ 
sophy. Again Sarvaa-bkeda also would not be appropriate, for if it 
meant ‘Non-duality of Sarva’ (All-Brahman) then what about 
the world and the souls? Are they to be supposed as different 
from Brahman? This is not the sense intended by Vallabhacharya. 
If Brahman is non-dual, the world, and the souls as its parts must 
be non-dual. It is to avoid confusion with such an inter- 
pretation, that Giridharji designated this philosophy as ‘Shuddha- 
advaita* (Pure Non-dualism). The Shaiva School of Indian 

Philosophy understands its philosophy also as Shuddha-advaita, 
but by it, it means that difference is real in existence, but 
inseparable in consciousness. 

Proofs of Knowledge (Pramanas): 


The Aim of Shuddha-advaita philosophy is the knowledge of 
Brahman. For attaining Brahman, knowledge of Brahman’s nature 
is absolutely necessary. This system lays particular emphasis on 
the love type of devotion as a means for the attainment of Brah- I 


J 


man. It, however, does not ignore importance of knowledge. It 
believes that Devotion must be preceded by knowledge so that one/ 
should understand The - nature of Brahmah7”tb whom devotion is 


'i 


* 
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to be directed. The problem of knowledge is in the forefront in 
all the systems of philosophy—Occidental as well as Oriental. All 
the systems have discussed how to get the right type of know ledge 
and by what^moofs it is to be arrived at. Each system has its 
own view about the validity of knowledge. Charvaka , who was a 


materialist, trusted only in perception for the validity of know¬ 
ledge, pertainin g to the w orldly matters. He did not believe in the 
exist ence of G od. The Buddhistic school known as Swat antra - Vijnana- 
tadis accept perception, inference and verbel Testimony as Pra- 


manas, but it is opposed to the idea of_God, Jainism supports 
the theory of perceptual knowledge, assisted by conception or 
thought, which is both perceptual and inferential knowledge. To 
this is added Shruta or Knowledge from authority. It admits two 
kinds of knowledge—mediate knowledge and immediate know¬ 
ledge, which is got through clairvoyance, telepathy and omni¬ 
science. The omniscience-knowledge is unlimited and absolute, 
transcending space, and time and is to be achieved by the libe¬ 
rated souls. This knowledge can be obtained in two ways by 
Pramanas in which knowledge of a thing is got as it is; and 
by Nyaya way in which knowledge is obtained in relation to an¬ 
other thing. This knowledge is not invalid. It is valid relatively 
only. 

The Nyaya-Vaisheshika Schools accept four proofs namely, 
Perception, Inference, Verbal Testimony and Analogy. The 
Mimansakas add to these, implication and negation. By Verbal 
Testimony, the Mimansakas mean the Vedas exclusive of the Upa- 


nishadas as proofs. Shamkara relies upon Shruti (Reve letat ion), Rea¬ 
son (Discursive Intellect) and intuition. In case of conflicts among 
the Shrutis, reason or intuition must be relied upon. Ramanuja 


accepts Perception, Inference and Verbal Testimony 


(The 


Vedas etc.). 


Now let us consider Vallabhacharya*s view of knowledge. He 


accepts the necessity of right_knowIedge for comprehending the 

M 1 " " T r " 1 h" 

nature of Reality of Brakman. He however, rejects Ji ll oth er proofs, 
exce pt Ver bal Testimony, by which he means the scriptures viz., 
the entire Vedas inclusive of the Brahmanas, Aranyakas and the 


Upanishads, the Gita, the Brahma-sutras of Badarayana and the 
Bhagavata. The Puranas, the Purva-Mimansa, the epics, the 
Smriti works, and other works by sages and pious thinkers, writers 
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and the poets are also accepted, provided their teachings do no* 
conflict with those of the above scriptures (T.D.N. 1-7 to 9)^Shan 
kara and other Acharyas accept only the Vedas, the Gita and thi 
Brahma Sutras, but Vallabhacharya adds the Bhagavata, makin| 
thus four Prastkanas as authoritative instead of three, in the matte: 
of the knowledge of Brahman. Of these scriptures he considers thi 
Bhagavata as the highest authority. Whatever is written therein 
has to be accepted as absolute truth without contradiction 0: 
hesitation. The Vedas which are senior-most in time are a ba$i 
of*spiritual knowledge. The Gita is the superstructure and thi 
Brahmasutras, a complete edifice, but the Bhagavata is regardec 
as the beauty and the cliarm of the completed edifice. Tor know 
ledge, first of all, we should turn to the Vedas. In case of am 
doubt in the teaching of the Vedas, we must seek guidance 
from the Gita. The doubt with reference to any teachings o 
the Gita should be solved by the Brahma Sutras. In case am 
doubt still remains, then, we must seek guidance from the Bhaga 
vata, which is the last and the highest authority. Authority of tin 
Bhagavata in addition to the Vedas, the Gita and the Brahma 


Sutras is the characteristic feature of the Shuddha-advaitj 


system 


./ 


Now let us try to understand why Vallabhacharya accept 
Verbal Testimony i.e. the scriptures; and rejects all others. 

(1) Perception is useful for worldly knowledge which is tc 
be got through senses and mind, but knowledge of God cannot bt 
got through senses. God cannot be cognised by our senses and 
mind. He can be known only if He reveals Himself to the devotee, 
of His Own Will. Again as our senses are defective, our perception 
can also be defective. It will give wrong knowledge. On accounl 
of defective operation of the eye-sense, a rope is mistaken for asnakc. 
Seeing God is different from the knowledge by perception, but ii 
is not by means of physical senses. So perception cannot be ac¬ 
cepted. 

(2) Inference:—knowledge of Brahman cannot be had by 
reasoning. It may be useful in knowing worldly things, but not in 
the knowledge of God. Again, in the reasoning process, there is no 
unanimity of knowledge among the reasoners. Each reasoner hass 
his own point of view. The knowledge from reason is partial and 


at times defective. IF the data of inference are defective, for exam- 
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pic, defective induction, mal-observation etc. the inference will be 
misleading. Logical method of inference is not satisfactory as a 
proof for the existence of God. 

(3) Analogy also cannot be accepted. It is based on re¬ 
semblance between one thing, like a cow with another, an animal 
like a Gavaya t resembling the cow. This is useless for the know¬ 
ledge of God because God lias none else like Him. We cannot 
point out to any object and say 'God is like this object/ 

(4) ArtkapatU :—Implication or postulation cannot be ac¬ 
cepted. It is of_two ki nds-Pratyaksha based on the perception of an 
object and .Sftrufa-based on hearing. The example of the first is 
ofDevadatta, who is alive, but is not in the house. From this we 
know about Devadatta that he is out of the house. This knowledge 
of his being out of the house, is based on perception. We, ourselves 
look for him in the house, but we do not see him, so we conclude 
that since he is alive and is not inside the house, he must be some¬ 
where outside the house. The example of the second type is,-we, 
hear somebody say 'Shut', we know that he wants us to shut the 
door. Here we get our knowledge from hearing. Both these kinds of 
Arthapatti do not deserve to be accepted as an independent 
proof, since this knowledge is the resultant of the combination of 
perception and inference, it is perception because we first see or 
hear, and inference because we arrive at the knowledge that the 
man must-have gone out of the house or that the door must be shut. 
This kind of proof is a mixed proof by perception and inference. 
But Brahman is not one whose knowledge can be got either by 
perception or inference, or by the combination of both. 

5. Anupalabdhi; This is a proof of knowledge from negation 
or absence of a thing. Since Brahman is everywhere present and 
no where absent, this proof does not deserve consideration. So 
according to Vallabhacharya the only proof worth consideration is 
the Verbal Testimony (shabda^[ But here it must be made clear 
that Vallabhacharya do es not accep t t he Ver bal Testimony of the 
worldly people. Verbal Testimony is defined by the Nyaya 
schoolas ‘‘the words of a trustworthy person”. But whom should 
we consider trustworthy among the worldly people 7 Each one 
thinks that he is correct in his particular view. Even leaders 
among men, philosophers and thinkers are mistaken in holding 
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their own view as correct If one great man in whose words his 
followers put utmost trust, says, ‘Do this 1 and jf another great 
man of equal importance says, ‘Do not do this,* who should be 
obeyed 7 Both are great men in their own way Both cannot be 
correct If one says performance of sacrifices is a Dharma and if 
another says, sacrifices should not be performed, it is not Dharma 
but knowledge is Dharma, whom should we consider as trustworthy.! 
Another person denies this and asserts that devotion is Dharma 
If one holds up an ascetic’s life as an ideal and the other the life 
of a householder as that, whom whould we consider trustworthy ? 
l Even in the matter of worldly knowledge, verbal testimony creates 
confusion and doubt The opinions are always different There is 
no unanimity among the thinkers Verbal Testimony of worldly 
persons is often vitiated by the fact that it is often borrowed or 
based upon hearsay reports It is not self acquired knowledge It 
very often turns out to be prejudicial Vallabhacliarya, therefore, 
rejects the verbal Testimony of worldly men, but accepts only 
the Verbal testimony of the scriptures which are revelations of 
God or God-inspired persons 

Validity of Knowledge: 

On the question of validity of knowledge different views pre 
vail in various systems of Indian Philosophy as to whether it is 
intrinsically valid or not Buddhism regards knowledge as invalid 
intrinsically and becoming valid through extraneous circumstances. 
The Samkhya believes that the validity and invalidity both are self 
evident According to the Nyaya-Vaishcsika schools, the validity 
and invalidity of knowledge are due to extraneous circumstances 
The Mimansa school maintains that knowledge is intrinsically valid 
though its invalidity is due to extraneous circumstances Sham- 
kara identifies Brahman with knowledge and says that to know 
all things as Brahman is valid knowledge To know that a jar is 
not a jar, but is Brahman, is correct knowledge, but to know a 
jar as a jar different from Brahman is incorrect This incorrect 
knowlege is due to Maya or Upadhi To Ramanuja and Vallablm- 
charya, knowing all things as Brahman even in their apparent 
form is a valid knowledge Ramanuja thinks that the world and 
the souls are attributes of Brahman They were inseparable 
from Brahman m a casual state, and have been manifested as 
effects The effect forms of Brahman are as real as the cause They 
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are not due to Maya (illusion) Valla bhacharya agrees with Rama¬ 
nuja, but differs from him in holding the world and the souls as 
Amsas parts of Brahman’s Sat (Being) and chit (Consciousness) 

aspects. 

As said above, \Vallabhacharya accepts only the testimony or 
the s criptures as authority for thelchpwhdge of GoBf He is an 
advocate of the path of devotion and he says that the aim of 
devotional life being God-realisation, the other kinds of proofs Viz. 
perception. Logical reasoning or inference and analogy and also the 
word-testimony of the worldly people are of no usej The Upanishads 
mention three modes of knowledge-perception, logical understan¬ 
ding and intuition. Perception and logical understanding will 
do only for the things existing in space or time.j Even there, they 
are not sometimes safe guides. Kant discredited them in the case 
of knowledge of the Absolute or ultimate principle. He recognised 
only intuition, the inner mental faculty by which knowledge comes 
from within, self-revealed in unexpected moments. It is the primary 
knowledge. Bergson describes it as supra intellectual faculty or a 
supra sensible intuition. Bradley supports it by saying that the 
intellect is inadequate to grasp the supreme Reality. For thinking, 
intellect is alright./We do not want only to think of God, but 
want to realise or experience Him in our heart. The religious soul 

; does not req uire proofs for thejexistence of God. Existence of 
Go d is, to him, an axiomatic truth. God is self-existent, self-lumi¬ 
nous. Neither our sense data, nor our powerful intellect can help 
us in the apprehension of God. He is to be realised by one’s own 
(intuition, experience or the knowledge gained from the scrip¬ 
tures. The Scri pture s are intended to guide the religious soul in his 

1 desire to experience God; by showing the nature of God and the 
way to realise it./ 

/The scriptures are nothing but the records of experiences of 
pious sages or seers. What they themselves have experienced they 
have registered in the scriptures. They are the sayings of the 
inspired men under the guidance of God. To get the knowledge 
of God they isolated themselves from the world by discarding 
all intercourse with worldly people and retiring into some soli¬ 
tary place, far from the busy throngs of men, and closing 
their eyes on the external world, meditated upon God only and 
in that state, the knowledge was revealed to them. Which 
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's registered in the scriptures. The scriptures to Valiabhacharya 
ire infallible and full of absolute truths for all times. They 
ire records of the intuitive experiences of the holy person of 
he Vedic times. They are of three kinds, (1) The Shruti words 
—the Upanishadas containing knowledge of revelation from within 
.t was like the knowledge heard by the inner faculty (2) The 
Smritis based upon the Shrutis, called ‘the remembered know¬ 
ledge’ or the knowledge of the Shrutis, reproduced in the words of 
the post-vedic Sages Of these, the Gita is the foremost (3) The 
Puranas giving detailed knowledge about God’s Lilas and the 
modes of experiencing God. The Bhagavata is superior to other 
Puranas. All these are accepted as authoritative. Other works 
of similar kind are also accepted provided their teaching is 
not antagonistic to the teaching of the abo\e scriptures. Only 
Scriptural testimony is preferred to other kmds of proofs of 
knowledge by Valiabhacharya because they contain knowledge, 
not gained by sense data or intellect but through the intuitive 
faculty of God-inspired, holy men, free from all worldly ties and 
given only to meditation of God,/ 


the authoritativeness of the Shrutis and the Smrities, as verbal 
testimony, is accepted by Dr, Radhakrishnan in his “Jntroduc 
tion to the Brahmasutra.” in these words.—{The authoritativeness 
of the Vedas in regard to the matters stated in them is 
independent and direct; just as the light of the sun is the direct 
means of our knowledge of form and colour. The Vedas are 
the authoritative utterances of inspired seers claiming contact 
with transcendental truth. They are the statements of their 
metaphysical experience. Smriti will have to reckon with the 
Shruti and should be consistent with it. Shruti has no 
authority in the realm of the perceptible. It is the source of 
knowledge in matters transcending sense-experience.” Vallablia- 
charya trusts Shruti for all kinds of knowledge. The Vedas, 
according to him, are not the works of human authors. They are 
divine ( Apaurusheya ) revelations of God. Metaphorically they are 
described as the breath of God. The Gita is said to be God’s 
speech and the Bhagavata, the very body with the soul of God. 
These work are directly connected with God. Hence they are 
accepted as absolute and the only authority in the matter of 
the knowledge of God./ 
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knowledge is \-aiid including the knowledge of an error 
because according to him, the error is regarded as an attri¬ 
bute of Brahman 


The problem of knowledge m the Shuddha-advaita system has 
been veil considered by Pumshottamji m liis work “Prasthana Raina- 
kard 11 There the problem is treated under two beads—Pram an a 
(EpiStology) and Ontology (Pramtya) (The problem of knowledge 
is considered in three forms vath reference to the nature of God, 
the souls and the world 1 e as knowledge, as a knower and as 
knowable, though the} are separate, in fact they are not so They 
arc three forms of God Knowledge form of God is indicated m a 
Shruti—‘Brahman is Truth, knowledge and joy, His form as a 
knower is manifested m the soul-form, which represents His consci 
ousness His knowable-form is fourfold and is manifested in 
the world and which represents His ‘Being* aspect Knowledge 
whose locus is God is four-fold “manifested as His nature, as 
His attributes, as the Vedas, and as the words Knowledge as the 
nature of God is like the sun As an attribute, it is like a ray of 
the solar disc, as the Vedas, it is like earth ■where the light of 
the sun is spread and as the words, it is like reflection of the sun 
The knower form is the soul that knows Him by means of words, 
which is also the form of God, expressive of knowledge 

The knower’s knowledge of the knowable i e the world is 
five fold through (1) External organs and (2) by four internal 
organs mind (3) intellect (4) ego (5) and Chitta 

Thus according to Vallabhacharya knowledge of God is ten 
fold Four fold with reference to God, five fold with reference to 
a knower {Pramata —Soul) and one fold with reference to the 
world The four fold knowledge gives us the knowledge of God 
m a causal state and the rest m the effect state The first kind of 
knowledge pertaining to the nature of God is to be realised by 
the soul b} God’s grace and the rest is to be achieved by soul with 
the aid of external and internal organs Although the knowledge 
obt-uned through organs is not of a permanent nature, it is not 
momentary or lasting only for three moments It undergoes a 
change no doubt, but it is not subject to modification, because 
essentially it is the form of God It is to be got by the study of 
die scriptures Just as a seed sown in the ground requires spnnk- 

V -5 
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lmg of water till it becomes a full plant, our knowledge about 
God needs constant perusal and meditation of the scriptures and 
contact with holy persons Otherwise the seed will not come out 
or even if it comes out, it will not grow into blossoms, and flowers, 
and bear fruits Such study is useless because it does not help 
us in realising God jr 


According to Vallabhacharya knowledge is again of three 
kinds,—The Satlvika y the Rajasa and the Tamasa The Saltsika 
knowledge is called Nirvtkalpa knowledge, the knowledge by which 
one knows Brahman in all things, without apprehending differences 
or determinations It differs from the Nirvikalpa knowledge of the 
Nvaya, according to which it means knowledge of an object arising 
m the first movement of the contact of the mind and the senses 
with an external object This knowledge is indefinite We know the 
object but do not know its exact nature We only say that we per 
ceive an object, but we have no definite recognition as to what 
it is It is something, but not a particular thing, revealing its real 
form The Shuddha-advaita school does not understand JWr- 
vikalpa —knowledge m that sense It is not the knowledge of any 
worldly object, but knowledge of God as one in all things, the 
knowledge without differences The Rajasa knowledge is Savikalpa 
—the knowledge showing differences By it, a man knows all the 
objects, not as God but as different ones, from God This is empi 
rical knowledge It is of five kinds (1) Doubt (2) Contrnraiety 
(3) certainty (4) memory (5) sleep Doubtful knowledge and con¬ 
trary knowledge do not give trustworthy knowledge The memory 
knowledge is distorted or dim knowledge retained in the mind from 
past impressions The knowledge in sleep is of no use Only, 
knowledge of 'certainty* is taken as valid knowledge The Rajasa 
knowledge does not help one to comprehend Brahman The only 
knowledge worth seeking is the Sattvika kind of knowledge of In¬ 
determinate Brahman This knowleidge s to be obtained only from 
the Vedas, or the scriptures like the Gita the Brahma Sutras and 
the Bhagavata or any similar holy books, revealing Brahman as 
Shabda Brahman In short valid knowledge arises from intellect 
with predominance of Sattava following purity of heart and study 
of scriptures 

So, according to Vallabhacharya the only authority for the 
knowledge of Bhumn is the scriptures He rejects perception, 
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inference. Verbal Testimony of wordly persons and Analogy. 
Experience of God’s revelation to the devotee, in the perception 
condition, or in a dream, or in memory, are no doubt accepted, 
as genuine, only as mystical experience which is different from the 
logical knowledge by perception etc. The aim of knowledge is to 
experience God in all things and in all forms. The so called 
differences of the objects as a jar, a cloth etc arc also God’s 
manifestation of His particular attribute such as jarness in a jar 
and cloth ness in a cloth. Thie is pure {Shitddha) non-dualism. 

If Reality as God is one, how is it that the objects like jars 
are not comprehended as God or a rope is mistaken for a snake? 
Why should truth appear as untruth or as an error? Vallabha- 
charya explains this by saying that it is due to wrong construction 
of the intellect. Our intellect is of three kinds-the Sativika^ the 
Rajas and the Tamasa . Under the influence of the Sattvika, it 
will perceive all objects as God without any difference. They 
will be comprehended as God’s Being; expressive of God’s reality, 
revealing some special attribute of God, like jarness etc. The 
objects are many, but they are only diverse forms of one Reality. 
The intellect under the influence or predominance of the Rajasa 
quality prevents one from seeing these objects as God’s forms. 
Time is also responsible, along with other accessories, for wrong 
knowledge. The impressions of the object experienced before and 
retained in the memory are projected on to the object of percep¬ 
tion, and the real nature of the object is not cognised. The jars 
are not comprehended as revealing God, but as different from 
God. If the intellect is purified and enlightened by the Sattva 
quality, one will know the jar as God. 

Shamkara identifies knowledge with Brahman. Vallabha- 
charya regards it as God’s form and also as His attribute. Being 
essence of God, it is eternal. He rejects Buddha’s theory of the 
momentariness of knowledge. It has varied stages and conditions, 
but in all of them, it reflects permanent character of knowledge. 
The fault lies with the intellect?! (Tor the correct knowledge of 
all things as expressive of God’s reality, our intellect should be 
purified by the study of the scriptures, contact with saintly persons 
who have themselves realised God, meditation of God’s image 
and devotion to God.\ 
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Existence of God: f God is All in all* in Vallabhacharya’s philo¬ 
sophy* He is the ultimate principle* He is self-existent. He is 
to be known, felt and experienced without requiring any proof for 
His existence. 

Various theories have been advanced, both in the West and 
the East, to establish the existence of God. The ontological the 
cosmological and the telclogical theories are well known in the 
West, each endeavouring to prove the cxistance of God. But Kant 
found them all defective and advanced his moral theory, saying 
that if there were no God, the moral order of the world, would 
be disturbed and men would go on committing wrongs and 
injustices to their fellow beings without any fear of punishment. 
In the East, the Sanhhya is silent about God. The Yoga system 
has introduced God only as a support for meditation. The Nyaya 
system brackets God with the souls, regarding Him as super 
soul. Udayana proves the existence of God by the following 
arguments (1) Since the world is an effect, it must have some 
cause and that is God. (2) There must be some one in the begin¬ 
ning who must have set the atoms in motion and that is God. 
(3) As tile earth remains hanging in space, one must suppose 
that it must have been held by God. (4) As this world is 
created, so it will be destroyed. For its destruction also one must 
accept God, who is an Agent. (5) Each word has a particular 
meaning. It must be due to the will of God * (6) The Vedas 
which deal with merits and demerits affirm that there is God. (7) 
As the accretion of the mass of Atoms depends upon their number 
at the time of creation, it presupposes some one (God) who must 
have conceived their number. 

All these arguments of the Eastern as well as those of the 
Western Scholars are unavailing. They have been rejected by 
Shamkara, Ramanuja, Madhava and Nimbarka. Vallabhacharya 
does not require any proof for the existence of God, brecause 
God is self-existent. He accepts only the Shritis. 

The argument based on inference cannot prove the existence 
of God either by the method of agreement or of difference or by 
the joint method in the absence of another proof. Again how 
can God, who is infinite and incomprehensible be proved by 
finite reason? His existence is to be accepted as an axiomatic 
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truth only on the authority of the scriptures which declare that 
God is self-existent and He is to be realised by -knowledge or 
devotion. 

Nature of Ultimate Reality or Supreme God : 

! It i s the distictive character of Indian syste ms, based upon the 
lUp anaishad as that they are philo sophic al, religious amPtheistic. 
[Philosophy unwedded to Religion is purposeless. Similarly Religion 
without Philosophy is good for nothing; so the ^philosophical 
systems founded on the Upanishad as arc a mixture of both. 
Philosophy is concerned with the knowledge of God, the relation of 
tbe souls to God, the nature oT^lic world etc. and religion concerns 
'the way for the realisation of God and freedom from worldly 
bondage. In this sense the Philosophical systems of Shamkara, 

! Ramanuja, Madhava, Bhaskara, Nimbarka and Vallabha are 
philosophico-religious, though they differ in their conception 
of Ultimate Reality and the means of realising It. 

These philosophical systems are mainly concerned with the 
problem of evil such as worldly bondage or misery and they men¬ 
tion Work, Knowledge or Devotion as a means for release from it. 
The Vedanta system of Indian Philosophy concerns itself with the 
nature of Brahman only. They discuss the natures of individual 
souls and also the cause of misery. Why do they suffer? "Whence 
are they and why? Who is their ultimate source and isliy have 
they been in this world as souls? In their attempt to satisfy the 
above queries they have discovered that the souls themselves arc 
not independent. They owe their existence to some supreme 
principle who is the cause of the world and souls—of matter, and 
life. The souls in t heir embo died fo rms as egos forget their real 
nature and their relation to God and consequently suffer. 

As stated previously, Vallabhacharya bases his philosophy 
mainly upon the Upanishadic texts, supported by the Gita, 
the Brahma Sutras and the Bhagavata. He has explain ed fully 
his concept of God, in t wo c omme ntaries call ed the ‘A nu 
Bhashya’ on the ‘Brahma Sutras’, jmd t he ‘Subodh ini’ on the 
Bhaga\ata. He also discusses his philosophical concepts of God, 
the world, the souls and liberation etc. independently. His son 
Vitthaleshaji and descendants Purushottamaji, Yogi Gope- 
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swaraji, Girdharaji and others have elucidated this philosophy in 
independent works as well as in their commentaries. 


Shri Vallabha is a theistic philosopher. He believes in one 
God. Various deities are particular aspects or expressions of 
His reality. God in the XJpanishads is known as Brahman, in the 
Gita as Krishna, Vasudeo or Isvara, and in "the Puranas as 
Parameshvara or Parmatman. Although it is known by these 
different nanes it signifies the sense of supreme God or Brahman. 


According to him, Brahman has three forms : (1) Svaiupa — 
Oiiginal form (2) Karana —as a cause (3) Karya —as an effect. As 
Svarupa , it is Purusottama, transcendental or ultimate reality, 
Akskara the immutable one, which is the source of manifestation 
of Prakriti (matter) and Purushas (Souls) and Antaryamin. 
indwelling spiret. 


Purushottama as Supreme God : 

Again God as Purushottama has four forms. (1) Aksahara , (2) 
Time, (3) Action and (4) Nature. Akskara is the unmanifested form 
of God from which the world is manifested from it with the help 
of the inner power of God called Maya. Time is the first principle 
that is manifested. It disturbs the equilibrium of the Gunas 
(qualities) in the Prakriti. The next thing that is manifested 
in the creative activity is action and then innate nature ( Svabkava ) 
which is responsible for every kind of change from God, 
Nature ( Svabhava ) determine the characteristic mark of each thing. 

As the material causes must satisfy these conditions (1) Its exis¬ 
tence prior to the effect (2) The inherence of the effect in the 
cause (3) Persistency of the cause in the effect (4) Its inseparability 
from the effect. The clay is a material case of the jar, because 
it exists prior to the production of the jar. The jar had its 
existence in a subtle form of clay, prior to its manifestation as a 
jar. Clay also persists in the jar even after its production. It 
is there in the jar-form during its existence and when it ceases to 
be a jar, it once more returns to its originl form of clay. On the 
analogy of jar and clay, it is asserted that Brahman is the 
material cause of the world. The world has come out from 
Brahman in which it existed as its constituent of * being, ’ Only as 
an effect it is separately known as tbe world. In other words, the 
world which is an effect of Brahman, is the effect of Brahman 
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and as such, not different from Brahman. On this point, different 
systems have different views. The Sankhyas regard Prakriti as a 
material cause. The Vaishcshikas think atoms as a material cause. 
Shamkara holds that Brahman in its Absolute form is neither a 
cause nor an effect, but the Maya-conditioned Brahman known 
as Ishvara is the material cause of world. Ramanuja holds that 
Brharaan associated with Chit and Achit, is the material cause of 
the universe, Vallabha shares this view and asserts that the mat¬ 
erial cause of the world is Brahman alone. It manifests this world 
by its will, from its ‘Being’ aspect. 

It is also an efficient cause. Badarayana Vyas has considered 
this in his Brahmasutras, 2 There, it is affirmed that the world, 
which is unconscious, is the manifestation of God’s being aspect 
and that it is the material cause. The world is not a production 
but a manifestation, revealed for God’s own sport by His Will. 

It defines Brahman as one in which the world has existence 
and to which it ultimately gets dissolved. Not only die origination 
as ‘being’ of the world but the subsequent states, namely existence, 
augmentation, development, decrease and dissolution are also said 
to be manifestations of Brahman due to God’s will. As an effect, it 
seems to be a separate entity from Brahman hut essentially it is 
not so. In the world which is its ‘being* form, Bral man is not lost. 
It is Brahman without consciousness and bliss. The \iew of Brah¬ 
man’s being a material cause of the world is supported by tl e 
passages of the Upanishadas which affirm ‘This whole world is 
Atman or Brahman* 3 ‘This world is Brahman’ 4 ‘Brahman becomes 
all’ 5 ‘Brahman manifests Itself, by Its oivn will’. 5 The Gita also 
supports this in VII-—6, where Krishna as God says to Arjuna, 
‘The world originates from Me and dissolves in Me, It further 
says m VII—-7 that there is nothing else Besides God. Brahman is 
the eternal seed of all beings (VII—10). 

The Nyaya system recognises three kinds of causes. (I) 
the Material Cause. (2) the Upadana Cause (3) the efficient 
Cause, The first one is a material cause. Threads are a material 
{Samavayi Karana ) cause of a cloth, but the colour of the threads 
is the Upadana Karana* Vallabhacharya accepts onlj two causes. He 
says that Brahman is the Material cause of the Universe and also 
the Efficient cause. The concept of a Samavaji Karana consists in 
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universal and unconditional perversion of God as a cause of the 
world without being affected m His essence by any change The 
concept of Uprdana however involves a comcept of a change While 
regarding Brahman as a Samavayi Karana of the world, Vallabha 
charya, however, does not admit that there is Samvaya relation 
between Brahman and the world which subsists in the case of the 
relation of a cause and an effect, the whole and its parts, the 
substance and its quality, because, what is known as an effect 
or a quality or a part is not different from the cause or a sustance 
or the whole which is Brahman He does not understand the 
Samavaya relation as inherence in which it is understood by the 
Nyaya system but, following Shanmkara and Ramanuja, he under¬ 
stands it in the sense of identity The manifestation of Brahman 
in various forms is not different from their cause (Brahman) but 
they are identical with Brahman So the relation is to be under 
stood as Tadatmya (identity) This identity is not pure identity 
but identity involving the notion of identity in difference, in 
which what appears as different from the cause is only a different 
mode of the appearance of the cause Brahman, according to 
Vallabhacharya, is unchanging like earth in a pot Even in Brah¬ 
man s mamfestaion as the world there is no modification in the 
essence of Brahman This is known as Aviknta Pannamvada 

The Samkhya system accepts Prakriti as a material cause, 
but it cannot be so, because Prakriti is unconscious It has no will 
to create The creative activity presupposes the will on the part 
of the creator, without which the world cannot be brought out 
from Prakriti as a material cause The Vaisheshika atom 
theory for the same reason is not acceptable The souls being 
many and atomic in size, cannuot possess creative activity So 
Badrayana says that the creative activity belongs to Brahman, 
who reevals this world out of Itself for Its own sport, by Its 
will, uninfluenced by Maya Vallabhacharya holds the same view 1 

Brahman is the material cause without Samvaya relation (re¬ 
lation of inherence) to the world According to the Naiyayikas, 
the relation of inherence exists between a cause and an effect, 
between a qualities and substance, between umversals and parti 
culars Vallabhacharya does not admit such a relation Ao 
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According to him, Brahman is a substance that manifests Itself^ 
by Its own will, as cause and effect. But the effect is not different 
from the cause. Only it is known by a new name. The app¬ 
arent diversity of the objects in fact reveals only one integral 
Reality—Brahman. 

Brahman as Ananda: (Bliss) 

Brahman’s ‘(Sat) being’ constituent is manifested in the world, 
and ‘being* has predominance of (chit) consciousness in the soul. 
Brahman has also the Ananda attribute, which is neither manifested 
in the world, nor in the souls in their embodied forms. The 
Ananda or Joy form of Brahman is described in Brahme Valli of 
T. XJ. There Brahman is first described as Truth, knowledge and 
infinite and afterwards as joy. This joy form is identified 
with Anandmaya ‘consisting of joy’ or Ananda in the same descrip¬ 
tion. It describes Brahman who is the Supreme God with 
its four Vibkutis forms namely Annamaya (Physical) pranamaya 
(Vital) Mamomqya (Mental) and Vignanmaya (Spiritual). These four 
are understood by Vallabha as cosmos, human souls, the Vedas 
and Akshara. They are known as Vibkutis, Shamkara understands 
these as physical sheets, but Vallabhacharya following 
Badarayana takes them as the Vibkutis of Supreme God. The 
Upanishad means to say that the entire world, Ascmya (vital 
breath) the Vedas and even Akasara are the Vibhuties of God. 
They possess only limited powers of joy. Even Akasara , though 
the source of the world and the souls, is not perfect in joy. Its 
joy is only limited. It is the Supreme God who is perfect joy. 
This supreme God is designated first as Anandmaya and then as 
Ananda. In the above description Anandamaya stands last. It is 
superior to the preceeding forms of Ananmaya Pranamaya , Manomaya 
and Vignanamaya . The Pranamaya is said to be inner spirit of 
Annamaya, the Manomaya of the Pranamaya , the Vignanmaya of 
Mamomaya and Anandmaya of Vignanamaya . It is further Said that 
Anandamaya pervades these, but there is none other to pervade the 
Anandamaya, exepet its own Ananda. It is in them as their 
inner spirit. This same Ananda is further described in the same 
Upanishada as Rasa or Love, figuratively as a bird, witluts two 
wings,—right wing as joy of union with God, and left wing as 
ecstasy due to agonies of separation from God, and its tail as 
Ahsahara Brahman. From this account, it is clear that, according 
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to this Upamshada, the highest conception of Brahman is the 
Ananda or love-form God as Ananda or Joy is called Purushottam 
or Krishna The Geeta also mentions Pinoshottama as the Highest 
form of God in Ch, XV, though it is silent there about God’s 
joy-form Badarayana derives his inspiration for An an dam ay a 
Brahman from the Upamshada and regards It as Highest. 
Vallabha also accepts this as the Highest form Shamkara, how¬ 
ever does reject Anandamaya Brahman as highest, though he gives 
to it a secondary place as Maya (Illusion) conditioned God But 
Sliamhara’s view cannot be accepted because it conflicts with 
Badarayana’s view on the following points (1) It shold be 
noted that the description of Brahman in the above Upamshada 
ends with Anandamaya or Ananda which is the highest form 
of God (2) Love is to be experienced by the devotee 

in two states of love 1 e the state of Union and the state of 
separation In other words, the highest conception of God is Love. 
It is superior to Truth and Knowledge forms of God and this Love- 
form of God when experienced by the seeker of God by the 
devotion or love, it will enrapture his heart and fill the soul 
with extreme joy, making him £orget the world and find himself 
in the presence of God, enabling him to participate in His joy 
by His grace. This point is illustrated by a metaphorical account 
of God, as a Swan bird with Love as its head, emotion 
of joy as its right wing and excessive ecstasy in separation as the 
left wing, and Akshara (immutable) Brahman as Its tail or founda¬ 
tion or abode The Ananda is said to be its soul, Trom this, it 
is obvious that the highest form of God according to the T.U. 
is itanz-joy Badarayan supports—this in the Anandamaya Adhi - 
karana in the first pada, After revealing Brahman’s character as 
Being and Consioousness he describes Brahman as Anandamaya 
or Ananda which is superior to Akshara He refers to the obje¬ 
ctions likely to be raised as under.— 

(1) In the above Brahmananda Valh, first of all Brahman 
is described as Anandamaya and then as Ananada If both these 
are accepted as expressive of Brahman, then there will be a fault 
of admitting two Brahmans 

(2) The termination ** mqya affixed to Ananda conveys the 
sense of modification. In the example ‘the table made of 
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wood’ the sense implied is that of modification. But Brahman 
is not subject to modification. So Anandamaya cannot be 
Brahman. 

(3) In the description of Brahman as a Swan bird, \Akshara 
Brahman is said to be a tail. This meas that Brahman referred 
to here, is qualified Brahman but it is not true. Brahman is non¬ 
qualified. 

(4) If maya is used in the sense of “Excess’* it means that 
Brahman has excess of joy and some portion of misery also. 

The above objections are ruled out as under 

(1) The fear of accepting two and Ananda is grou¬ 
ndless, because these two words do not mean different Brahmans. 
They mean one and the same Brahman; because Ananda is 
not absent from Anandmaya and Anandamaya from Ananda. 
Both are synonymns—The first describes Brahman adjective! y 
and the second substantively. It is only a different way of 
describing the same Brahman. 

(2) The termination ‘ Maya t’ in Anandamaya does not convey 
the sense of modification. It is not used in the sense of “Made 
up of', but it is used in the sense of'excess or fullness’. Anandamaya 
Brahman means Brahman who is full of joy or Perfect Joy. 

(3) Although Brahman is said to be a tail, in the description 

in the above passage, in which Anandamaya is compared with 

a swan bird, it does not convey that the description, there, is 

of Savishrsha Qualified Brahman. This is wrong. Brahman is not 

NIRVISHESH (Non-qualified) according to the upanisheds One 
and the same Brahman is both Savishesha and Nirvishesha vie wee 
positively and negatively. 

(4) The sense of 'Excess’ does not convey that Brahman has 
also misery. ‘Excess’ means fullness or perfection. Brahman is 
perfect in joy. One who is perfect in joy cannot have misery. 
Thus Badarayana establishes the fact that Anandamaya is identical 
with Ananda and these two terms, suggest that God’s Highest form 
is “joy”. Vallabhacharya endorses this view of Badarayayana. 
Shamkara, first of all, supports Badarayana’s view, but at the close 
of the adhikaran } changes his position and holds that the Ananda¬ 
maya does not correctly describe the nature of Brahman, which 
according to him is indeterminate. Ananadamaya is applicable 
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only to determinate Brahman which is due to nescience. It is 
the work of Maya or illusion. This is wrong. To say that the 
Upnishads teach only indeterminate, Brahman as highest, 
is misinterpreting them. The Upamshadas do not describe 
the two kinds of Brahman. They describe one Brahman, only 
which is determineate. Shamhara puts himself in the wrong box, 
by supposing two Brahmans—one Principal or Inderterminate 
Brahman and the other secondary or Determinate Brahman 
due to the impact of Maya. All other Acharyas have rejected 
this theory of Shamkara. The sense of ‘maya* in Anandamaya as 
fullness does not convey modification of the substance. We do 
not mean by the jar-sky, that the sky in the jar is its modifica¬ 
tion or when we say that the pot is full of milk, we do not under¬ 
stand that milk is the modification of the pot. In the same way, it 
is not true to say that Anandamaya Brahman is a modified Brah¬ 
man. Ananada-joy pervades all the forms, animate and inanimate- 
life and matter. It is inherent in them. The Vedas also point to 
the Ananada as Highest Bliss, In human souls it is partially expe¬ 
rienced by knowledge and devotion. Akshara is the form of Brah¬ 
man with limited joy. So it is not the higlist Brahman, But Brah¬ 
man as Ananada or Rasa is the Supreme Brahman. The Brahma - 
nand Valli of T.UP. refers to the nature of Brahman by disting¬ 
uishing Akshara from Purushottama. The nature of Brahman is 
described there as being Truth, Knowledge and Infinite. The 
knower is to realise Brahman in his heart. The idea of Supreme 
joy is conveyed by his enjoyment of Brahman or God, who is "Joy 
So in this description, first word ‘Brahman* is used for Akshara 
Brahman . As it is not the final goal, the seeker of the Supreme 
God is admonished to realise God in heart through love. 
Grammatically considerd, Ananadamqya is not Sahara or qualified 
Brahman, as understood by Shankara. ‘Maya' no doubt has the sense 
of modification as in Kaskthamaya —made of wood, but in Gkruta- 
maya , it means full of Ghee. According to Panini when 'maya' is 
affixed to a word having more than two vowels, it conveys the sense 
of ‘excess or fullness*. The words Annamaya y Pranamaya i Afanomaya , 
Vijnanamaya and Ananadamaya contain more than two vowels, so it 
is wrong to take Ananadamqya in the sense of ‘made of Ananada \ It 
only means that it is full of joy. It is Perfect in Joy, without 
misery. 
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Brahman as Determinate and Indeterminate: 

(Savisheska and Nirvishesha) 

(The concept of Brahman is expressed in a single compound 
word. *Sat-Chit-Ananada,* in the Upanishadas It is described 


as devoid of qualities and as possessed of qualities. Hence the 
doubt arises, whether Brahman is one or two. The Shriti ‘It is 
only one without a second 1 emphatically asserts that Brahman is 
oncTJiut^Siianhara curiously evolves his theory of two Brahman 
from the Upanishads. He says that one set of the passages, which 
refers to the qualities of Brahman is descriptive of the Determinate 
Brahman and the other set in which jthe qualities are negatived is 
descriptive of Indeterminate Brahman J He further adds that though 
the Upanishads mention these two Brahmans, the Nirviskesha 
alone is the Highest, the other is due to Maya or illusion. He is 
of the opinion that unless these two Brahmans arc recognised, the 
Upanishadic texts cannot be trusted. So he propounds the theory 
of the two Brahmans; blithe says that although there arc two Biah- 
mans, both arc not equal. Only Nirviskesha Brahman is the princi¬ 
pal, the other one i.e. Savishesha Brahman is only secondary, in¬ 
tended only for worship in the initial stage. The aspirant in his 
advanced stage of knowledge will know the distinction between 
the two Brahmans. He will then turn from Savisheska Brahman, 
and make Nirviskesha Brahman as his goal. The goal of the seek¬ 
er of spiritual life must be attainment of Nirviskesha Brahman or 
liberation, by the soul merging into It. 

Ramanuja believes that one and the same Brahman is des¬ 
cribed as Nirviskesha and Savishesha . There are no two Brahman!} 

/Nimbarka and Vallabhacharya also hold this view. Brah¬ 
man is one, though it is described as Nirviskesha (without 


man is one, mougn u is uesermeu as j\irvisnesna twunout 
qualities and Savisheska (possessed of qualities) J 

The author of the Brahma Sutras has discussed this question 

in the second pad a of the third chapter in the Sutras beginning 
from 11th to the end of the part. 

The following are the chief points considered there. 

(1) fit is wrong to say, that the Upanishads teach two Brah¬ 
mans, because in some places Brahman is said to be devoid of quali- 


1. ekam eva adviti m 
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ties and in other places it is described as having qualities. Both 
these descriptions refer to one Brahman only. The difference lies 
in the two different methods of description—Negative and positive^ 
Ntvishesha means destitute of worldly qualities and Samsheska means 
possessed of transcendental qualities. 

(2) The theory of the two Brahmans is vitiated by the fact 
that the Up. teach that Brahman is one, 

(3) The supposed duality of Brahman is an indication of only 
the dual aspect of Brahman. 

4 

(4) If it is argued that the Saviskeska Brahman is due to 
illusion, it cannot be accepted because the principle of Maya 
(illusion) is not admitted anywhere m the Upanishads, 

(5) Shankara’s theory of two Brahmans falsifies his own posi¬ 
tion as a Non-dualist. 

(6) If there are two Brahmans, with differences between 
them, then we must know whether the differences are real. If it is 
asserted that the differences are false, no object will be served 
by resorting to Savishesha Brahman and worshipping it. It is, then 
not Highest Brahman, Again, it being permanent, even though a 
secondary one, Its aertivity as the creator of the world will 
never cease and consequently the soul will be permanently bound 
to the worldly state and there will be no release from it. 

(7) Even the passages which describe Brahman negatively, 
do not deny the qualities of Brahman. All that they assert is 
that Brahman’s qualities are such that they cannot be fully 
comprehended by men with their limited knowledge. 

(8) When the Shruti says, “It is beyond speech and therefore 
It is not like this,” it only informs us that it is not within the 
reach of a man’s knowledge. If any one says that he has known Bra¬ 
hman, it is simply hi$ vanity. In fact, he has not known Brahman. 
Brahman .is all perfection and cannot be known fully by men, 
however much advanced they may be in knowledge, because, 
men, after all, are imperfect beings. 

(9) Some passages, give positive and negative descriptions 
in the same Shruti. Tor example, the Sliriti says, rt lJrahman has 
no Feet, no hands and yet It runs and grasps things” 1 Here hands 


1 Apam pado javano grahita. 
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and feet arc both denied and affirmed in the case of Brahman. So 
it is obvious that Brahman has dual aspects and both are true. It 
is not that one part of the Shriti is true and the other wrong. We 
must accept the whole Shruti as true. Elsewhere it says “Brahman 
has eyes, hands and feet in all directions. ,,J This supports that 
Brahman is not devoid of qualities or a form. 

Badarayana says that, Qien Brahman is described as without 


form or qualities, it should be understood that it denies ordinary 
or worldly form and qualities, and not divine form and quanti¬ 
ties. Just as a thing made of sugar, is sugar in all its parts, so 
Brahman is full of Ananda everywhere—in its form and qualities. It 
is the presence of Ananda, which makes Brahman’s form and 
qualities perfectly divine. So when the Shriti describes the Savishesha 
Brahman we must understand that it speaks of the divine quali¬ 
ties of Brahman. (Vallabha holds that Brahman is one, though 
described as Nirvishesha and Savishesha, as denying worldly qualities 
and as affirming only divine qualities respectively] 

CSo the ‘Qualified’ and ‘Non-qualificd* arc the aspects of the 

same Brahman, hence there is no contradiction in the Upanishadic 

passages. This is the view of Badarayana also 2 that Brahman is 

diestitute of the worldly qualities, as well as is possessed of divine 
qualities/) 

-k 

the world, things are circumscribed by time and space and 
fixed by certain limitations and rules. Brahman has no such limi¬ 
tations, and no rules for the manifestation of its qualities and forms. 
It can assume any form and exhibit any quality, at any moment, 



whenever it pleases It. It cannot be judged or measured, in the 

way we judge or measure worldly things abecause Brahman’s 

form and qualities are divine) 

■ 

In fact, every word used positively or negatively in describing 
Brahman, points to some quality on the part of Brahman. So, 
even when Brahman is described as devoid of qualities, it 
means that these are the two identical methods, modes or 
approaches to Brahman. One represents Brahman negatively and 
the other positively. They are not even two sides of a coin, or light 
and shade in a picture, but both are one, each is inseparable from 
the other, according to Vallabhacharya, in diffeient aspectsl 


1 Visvato Chatsit Vishvate pa do. 


» a S. 3-2-22. 
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Brahman as Substratum of Opposite Qualities: 

(Thus, Brahman is both determinate and indeterminate. It is 
capable of manifesting itself in every land of form, because it 

i 


possesses all powers and all qualities.] Bradarayana supports this. 
Vallabha remarks in his A.B. a on 2.1 that 3 all the qualities stated 
in the Vedas are possible in Brahman, because Brahman is All 
powerful. That power of being ‘All 5 is possessed by Brahman alone 
and should not be questioned. It expresses a particular power or 
quality in a particular form when It wills to do so, and Its will 
has no definite purpose except Its sport (Lila). 4 Brahman’s powers 
are unthinkable. They are wonderful and varied s . In possessing 
such powers, there is none equal to or superior to It. 6 (Brahman 
possesses all kinds of attributes, but, It does not reveal all of them 
simultaneously as its prominent characteristic, in each particular 
object. Thus it manifests only heat in fire and hides attributes like 
coolness etc. from it. In water it manifests only coolness and hides 
other attributes. Thus all the various things that we experience 
are various Kinds of expressions of Brahman’s particular attri¬ 
butes.) Although one object is different from another, in having 
that particular attribute, it does not mean that they are different 
from Brahman, All these objects are fundamentally expiessions of 
Brahman. These differences in the manifestation of the attributes 
are due to the 'Will' of Brahman, which enjoys the pleasure of 
Its sport, by differentiation of the objects, each with a distinct 
attribute. Shamkara explains this differentiation as due to illusion. 
But Wallabhaldocs not accept that explanation, as it has no support 
from the scriptures. Hepelieves Brahman as a substratum of all kinds 
of attributes. VIt is also a substratum of opposite attributes.] If it 
becomes 'All*, It has opposite attributes also because, the word ^All” 
includes the objects of opposite attributes also. Then should we 
suppose that Brahman is self contradictory? Our reply is 'No\ 
Brahman is a homogeneous entity, without any contradicton. If 
is is understood thoroughly well that Brahman, being All-power* 
ful can manifest Itself in any form It likes, then so called 
contradictions are also expressions of God. Brahman is Infinite 
as well as finite. It becomes the Sun with light and the Night with 
darkness. It is revealed as goodness and wickedness, in beauty and 


1 B. S. 2-1-30 and 2-1-37. 2 b. 5 

5 B S. 2-U28. 6 S. Up. 6*8. 


3 2-1-3. 


4 B. S. 2-1-53 
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ugliness, in pleasure and pain, in love and hate, in victory and de¬ 
feat, in smallness and greatness, in joy and grief. The Gita ex¬ 
plains the nature of Brahman’s being a substratum of contrary 
attributes. 1 It says that it is personal as well as impersonal. It is 
devoid of senses and possessed of senses, attributeless and posses¬ 
sor of attributes. It is within and without. It is near and far. It 
is movable and immovable. It is indivisible and divisible. It is the 
creator and destroyer, It is a knower, knowable and knowledge. 
It is immortality and death, being and non-being. 2 Tliis point is 
touched by Badarayana 5 The contradiction is reconciled by an 
illustration of a serpent. The serpent when crawling on the ground, 
assumes a straight form; but when it assumes a sitting posture, it is 
circular. Both the straightness and circularity are of the same 
serpent. In the same way, all objects revealing different qualities 
are expressive of God’s forms. Because of their difference in quali¬ 
ties, they are not different from God. Inspitc of seeming contra¬ 
diction of qualities in the world, they are not disharmonious. The 
rich and the poor, the good and the wicked, the merciful and the 
cruel, the beautiful, and the ugly, though opposite pairs, are 
cooperative in establishing harmonious order in God’s creation. 
Differentiation or contrariety in the qualities in the same object or 
in different objects is due to God’s will, for the purpose of God’s 
sport. All the different qualities are like the different musical 
notes, which are co-operative in producing sweet musical harmony. 

Immanence and Transcendence of Brahman: 

Vallabhacharya believes Brahman as immanent and trans¬ 
cendental, The Shriti passages—“AH this is Brahman”. 4 "A1I this is 
nothing but Brahman,” 5 Brahman becomes all,” 6 assert Brahman’s 
immanence. In these Shritis’ “All” means the world. It means 
that Brahman is the world and the world is Brahman. In other 
words. All is God and God is all. In Western philosophy this 
relation of God to the world as being identical is known as Panthe¬ 
ism, by which word, Spinoza designated his philosophy. This means 
that there is one absolute spiritual Reality, known as God, which 
is represented as the world and the souls. According to him, 
every thing, every event, everymind and mental function are God 

1 Ch. XIII 13-16 2 Ch. X 19. 3 B. S. 3-2-27 

4 B U. 3-2-45 3 c U 7-25-2. « b U.-2-4-6 


V.-6 
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and nothing else. By ‘All this is God’ is meant that God is in the 
world and not beyond it. All the animate and inanimate beings 
are expressions of pod. Pantheism identifies the world with God. 
Vallabhacharya regards the world as a part of God only. 
Pantheism does not express the whole truth about God. If God’s 
transcendental nature is not accepted, the infinitude of God will be 
limited and He will be circumscribed by the limitations of time and 
space. The scriptures do not accept merely immanence of God, but 
they also believe that along with God’s immanence in the world, 
He is transcendental. According to Vallabhacharya, the world is 
only a fragment of God, manifestation of God’s ‘Being’ consti¬ 
tuent. Similarly souls are fragments of God’s consciousness- 
constituent. The Gita establishes transcendence of God in X-42, 
where Krishna says to Arjuna. “I stand holding this entire uni¬ 
verse by my small part.” 1 Kant and Hegel among the western 
philosophers, not being satisfied with Spenoza’s Pantheism, rejected 
it and adopted a new term viz. Panentheism believing that all is 
in God. Instead of saying ‘All is God’, they say, ‘AH is in God’. By 
this, they recognised the transcendental nature of God. Shamkara, 
Ramanuja and other Hindu Acharyas also believe in the 
transcendcace of God. Shamkara says that tile world has no real 
existence, but due to illusion it appears real. According to him 
Brahman is not monifasted in the world. The world is only an app¬ 
earance. Ramanuja believes that Brahman, as a cause, has become 
the world—an effect. He explains the relation between Brahman 
and the world and sonls by the relation of the soul to the body. The 
world and the souls together constitute the body and God is its soul. 
Vallabha takes the world as Brahman’s ‘Being’ aspect. It is not 
complete Brahman, which is Being, Consciousness, and Bliss. So 
Brahman pervading the world, is only partially manifested 
there. Brahman in Its fullness is infinitely supeior to the world. 
Thus he believes God as transcendental, but he says that God 
is both immanent and transcendental. Both these forms are 
real and that there is no self-contradiction. 

Transcendence of Brahman is emphasised in S. Up, 2 “Brahman 
enveloping the whole universe stands by 10 fingers above it.” 

1 Vistabhyahamidam KruUnantscna sifiiio jagate. 

2S. Up 3-14. 



AS A PHILOSOPHER 


83 


Akshara and Purushottam; 

In several texts of the Upanishads, Akskara is used as a syno- 
nymn of Brahman, but tile Upanishads themselves differentiate bet¬ 
ween Akshata and Purushottama and say that no doubt Akshara is 
form of Brahman yet it is not the supreme God or Purushottam. 
The Gita has specifically expressed its opinion 1 that Purushottam 
is superior to Akshara. Shamkara on the other hand regards 
Akshara. as principal Brahman, as It is free from determinations 
and ’Purushottama, having a form or personality, is secondary. 
He regards Purushottama as Maya-conditioned Brahman, only inte¬ 
nded for meditation. It is not so according to the Upanishadas and 
the Gita. Let us first understand how the concept of Purushottama 
was evolved. In the 10th BK. of the Rigueda, there is a hymn, known 
as Purusha Suktam in praise of Purusha or Supreme God. There 
the word Purushottama does not occur, but it asserts that in the 
beginning, prior to creation, there was only one principle, known 
as Purusha. During the Upanishadic stage, the word Brahman 
was used for God; but then the sages were conscious of the two 
forms of Brahman—(1) The Immutable or the unmanifest and (2) 
The Personal or the manifest. The first one was designated by the 
word ‘Akshara’ and the second one as * Para Purusha' or Dluya Purusha . 
This form of Brahman was accepted as higher than Akshara. 2 


The Gita refers to the three Purushas-the perishable world with 
souls, imperishable Akshara, and Purushottama as Supreme one. 
termed as Kshara, Akshara, and Purushottama as Suprme. It 
is the original Purusha of the Rigveda, that in its revolutionary 
process came to be recognised as Purushottam. The Gita disting¬ 
uishes Akshara from Purushottam. 3 The following are the chief 
points of differences between the two. 


Akshara 

1. It is non-manifest. It is im¬ 
personal. 

2* It is pervasive everywhere. 

J XV 15 & 16 2 K U. 2-6-8, M. 


Purushottama 

1. He becomes manifested by 
His will in any form. H b is 
personal. 

2. He is accessible to His seeker 
only. 

U. 2-2-2, S. U. 3-8, 3-15 a«d T. U. 2-8 


3 in VIII 21, XII 3-4-5, XIII 30 to 32, and KV 15-16 
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Akshara 

3. It is attained by know¬ 
ledge, 

4. It is unthinkable, 

5. It is immovable, 

6. It is an abode of Puru¬ 
shottama, 

7. It is the origin of Prakriti 
and Purusha. 

8. It is finite in Bliss. 

9. Moksha is the fruit by re¬ 
sorting to Akshara. 


Purushottama 

3. He is attained through de¬ 
votion, N 

4. He is thinkable by the de- 

vottees. 

5. He is movable. 

6. He transcends Akshara. 

7. He is the origin of Akshara. 

8. He is Infinite in bhss. 

9. Moksha is Union with God 

and participation in His 

Bhss resorting to Purushot- 
tam. 


In T.U. ‘Akshara’ is said to be ‘a tail of the Swan Bird of 
God-who is Ananda. It is also said to be Pratishtha —or foundation 
or support of the Supreme God. The difference between Akshara 
and Purushottama is explained at great length in Anu Bhashya 
on B.S.3-3-33 by Vitthalesha, the son of Vallabhacharya. Vallabha 
has distinguished it from Purushottama or Krishna in his '* Kri- 
shna-Ashraya" and ^Siddhanta-Muklavali” works. He uses for Akshara 
the term Brihat and says that it is inferior to Krishna because its 
bliss is limited, where as, Krishna’s bliss in unlimited. 


The Categories: 

Time, Action, Nature, soul or spirit and Prakriti are the 
main categories in this system. They are all manifestations of 
God’s forms. The Sankhaya system considers 25 elements, the 
Vaishesha seven Padarthas, and Nyaya sixteen, for the right know¬ 
ledge to get freedom from the worldly bondage. Vallabhacharya 
regards the knowledge of Brahman alone as requisite for the union 
of the souls with God. The main object of his philosophy is not 
only to point out the way, leading to freedom from the world, but 
also the way of the soul’s union with God, So he conisders only 
those categories which lead to the knowledge of God. Mere 
knowledge is not enough for the achievement of the union, unless 
it is followed by devotion. One cannot turn to devotion unless one 



AS A PHILOSOPHER 


85 


comprehends fully, the greatness of God revealed in creation. It 
is to give an idea of the greatness of God as a creator of the 
universe with diverse souls for His Sport that he considers the 
above categories. Supreme God as Purushottama manifests first 
Time, Action and Nature from Him, and the souls and the 
world are evolved out from His immutable form-ALshara. These 
categories are not different from God. They are only specific 
forms of God, with specific characteristics. Time is the first 
factor which reveals the universe. Action and Nature are respno- 
sible for the functions and qualities of different beings in the 
Universe. 

Time: 

It is a form of God. It involves activity and nature. Its inner 
nature consists of ‘Being, Consciousness and Bliss’. Only its ‘Being* 
part is manifested in the phenomenal world. It is supra-sensible. 
It is to be cognised only from its effects. It is pervasive and the 
cause and support of all the things. It is Time, which is the 
first cause, disturbing the equilibrium of the qualities. It has 
three forms (1) the Physical namely the sun, the moon etc. 
(2) die spiritual forms, namely the atoms and (3) the Divine 
form—God. It is suprasensible and it is inferred from the 
nature of its effects. 

Action: 

This is also a form of God. It is manifested in diverse 
forms. Vallabhacharya docs not admit as Dharma and Adharma 
as separate categories, like the Vaisheshikas, but accepts action as 
sufficient to account for the fruit. He does not, however, recognise 
die independence of action. It is dependent upon God. All actions 
are the forms of God and their fruits are dependnt upon the “Will” 
of God. It is universal and manifsets itself in diverse forms in 
different conditions. 

Nature: 

Nature is admitted as a separate category. It is identical 
with God. All changes in the world are due to it. It is universal. 
It is innate in everything. It is a distinctive quality of a thing by 
which it can be distinguished from other things. It is from Sva- 
bkaoa, that 28 categpores. Sat tv a, Rajas, Tamos, Prakriti (matter) 
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Parusha (Soul) > Mahat , ego, intellect Ahamkara 5 Tanmatra, 5 Organs 
of knowledge, 5 Organs of action, mind and five elements have been 
evolved. The Svabhava being a form of God, these Tattvas are also 
evolved forms of God. In the tt Siddkania Mukiavali”, Vallabha- 
charya refers to three aspects of Brahman, on the analogy of 
the three forms of the Ganges. The Ganges, as a river, is its 
physical, form, As a a holy place, it is spiritual because it removes 
sins of the pilgrims and purifies them if they bathe in its waters, 
with a full knowledge that its waters have purificatory property; 
and as a goddess, its form is divine. So Brahman has three forms — 
the world (as physical) Akshara (as spiritual) and Krishna (as 
Divine), No doubt Akshara is a form of God, but it is inferior 
to Purushottama or Krishna in Vallabha’s system. It is the 
origin of all created beings and also the abode of Puru¬ 
shottama. God’s Akshara frorm is intended for those who seek 
God through knowledge. It is immutable and, from it, the mutable 
world is manifested by God’s will through the instrumentality of 
His inherent power called Maya. 

Purusfca: This is used in the sense of Atman or soul, the 
object of the notion of T’. For His Spott, God evoles various forms 
from His f consciousness’, which in association with Nature, the 
conglomeration of the body, vital breath, the senses, the mind and 
the intellect, does various actions and experiences their fruit in 
this life. The Purushas are many, through ignorance we know them 
as different and many. Really speaking, they are various mani¬ 
festations of God, who is one. As souls, they are parts of God 
and belong to Him. So all their doings and experiences ultimately 
are God’s. 

Nature: It is of two kinds (1) One that causes evolutionary 
series, and associates with ignorance and (2) the inherent power of 
God, abiding in Him, and assisting Him in manifesting the 
world. It is also a nature of God by which He creates the world. 
It is identical with Brahman. Vallabhacharya’s conception of 
Nature differs from that of the Samkhayas who regard Nature as 
an independent principle. According to Vallabhacharya Nature is 
dependent upon Brahman. The Samkhyas do not accept 
Brahman as an ultimate principle. The Samkhya philosophy has 
25 principles (elements) but that of Vallabhacharya has 28. He 
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adds Sattva, Rajas and Tamns to 25 principles of the Samkhya, 
These three qualities are separate from Nature. 

Krishna: Krishna typifies the highest foim of God as perfect 
Love and Bliss. The Gita identifies Him with Purushottama 
or Vasudeva, who is higher than Akshara (XV-15-16) Ramanuja 
knows Brahman by the name of Narayana or Vishnu, Although 
the Name'Krishna* for God is conspicuous by its absence in the 
Vedas, it figures very prominently in the Mahabharata and in the 
Bhagavata. The Gita which is a part of the Mahabharata, identifies 
Krishna with the Supreme God and the Bhagavata also describes 
His sports. In all the Vaishnava systems. He is the supreme God. 
The concept of Krishna is as old as the Rjgveda where He is men¬ 
tioned twice. 1 The Chh. U. 2 also mentions him as a disciple of 
Ghora Angiras and son of Devakari The Gopal Tapini Upa- 
nishad describes Him as the Supreme God. Narayana Upanishada 
also has reference to Him as God. Vitthalesha considers this ques¬ 
tion in the Anu Bhashya and establishes his theory that the con 
ceptof Krishna dates from the time of the Vedas, He illustrates his 
theory, by quotations from the Vedic hymns, which describe the 
sports of Krishna mentioned in the Bhagavata. 3 In Krishna 
Ashrqya'i Vallabha mentions some reasons why he resorts to 
Krishna, In 1 An tah- Karan Prabodka ,* he says that there is no 
deity higher than Krishna. Whether Krishna as Supreme God is 
taught by the Upanishadas is immaterial but it is a fact that al¬ 
though Krishna was raised to the position of man-God in the 
Mahabharata he figured as Supreme God in the Puranas. It 
seems that at that time, the word ‘Krishna’ as the Supreme God 
was more popular than Brahman. The word Brahman was adopted 
for the philosophical writing sand Krishna for religious works. The 
Word ‘Krishna’ for the Supreme God having been once adopted 


exercised utmost fascination on the Hindu community, especially 
on the Vaishnavas so that in all the religions works, Krishna 
was understood as supreme God. 

The following etymological explanations are offered for the 
word ‘Krishna*. 


r 


1 (Rig. I. 116-12 and X-I08. 2 Ilf 17-604. 

3 (Anu Bhasya on B. S 4-2-15 and 4-2-15 with.reference to R. L 2-24, 
T. Sanhita 1-3-6, 
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(1) The word consists of two words Irish' and W«*. *Krish* 
expresses the sense of * being* and Wa’ that of ‘bliss*. The whole 
word means Brahman who is component of ‘Being* and ‘Bliss*. 

2 The root c JTmA* to draw, added to c JVa* means ‘One who 
draws the souls unto Him and makes them participate in His bliss* 

3 He is known as Krishna because He removes sins or mise- 
ries of the souls and blesses them as His own. This meaning is 
derived from its root *Krisk * to remove. 

4 ‘Kristi’ meaning to plough or sow, conveys the sense of 
one who sows the seeds of men’s actions, and grants them their 
fruits i.e. One who shapes the dsetiny of men and lends them 
happiness or misery. All these explanations point to the fact that 
the word ‘Krishna* is suggestive of Supreme God. Vallabha- 
charya takes the word in the first sense. To him, He is the 
Highest God, not only Being, Consciousness, and Bliss, but perfect 
Bliss or Love. 

He is the Absolute, ultimate Reality. He is called Bhagavan 
because he possesses six glorious attributes viz. Greatness, potentia¬ 
lity, glory, beauty, knowledge and detachment from the world. 
He is omnipotent, omnipresent and omniscient. Absolute Ananada 
is His essential character. He is Love, and is to be reached only 
by love of the devotees. The devotee, who wants to enjoy 
Krishna’s Love, must give up everything for Krishna, make Him 
alone as His goal and think of Him mentally constantly and live 
in love of Him. 

The Status of the World 

The world, according to Vallabhacharya is the manifestation 
of his Being aspect. It is no doubt an effect of which Brahman is 
the cause. He understands the world not as a product, but as a 
manifestation. It is purely the work of God without the help of 
Illusion, interfering with God. It is God’s own work created for 
His own sport. God brings it out from Himself and withdraws it 
into Himself, whenever it pleases Him. It is as real as God. 
Just as a spider brings out a web from within for its own pleasure* 
and withdraws it back into itself* so does God bring out the 
world and draws it back. This bringing out and withdrawing in are 
simply manifestation and non-manifestation and are the two powers 



AS A PHILOSOPHER 


89 


til at belong to God* During manifestation, different objects with 
different names and forms are manifested. They are all expres¬ 
sive of God’s qualities. The objects like a jar etc. though having 
different names and forms are God’s own work.: God’s own quali¬ 
ties are revealed in each one of them. They are, therefore, real. 
Vallabha’s system is known as the system of pure non-dualism, 
because all things are real and one with God, according to it. 
Even in their differences, they are one with God. Regarded in 
this light, not only good things, but bad ones are also expressions 
of God, In this system, there is no room for error or illusion. 

The Samkhya System 

The question of relation of the world to God has engaged the 
attention of philosophers almost in all the philosophical systems. 
The oldest philosophical system that has considered this subject 
Samkhya system, 'which believes that Prakrit! is the cause of the 
world. Let us first consider that system. 

The main thought of the Samkhya centres round a list of 
25 substances as given below:— 

1. The subject (Purusha) 

2* The object (Nature) 

3. Intelligence 

4. Ego 

5. The mind. 

6-10. Subtle elements of sound, touch, colour, taste, and 

odour. 

11-15. Hearing in ears, touch in skin, seeing in eyes tasting in 

tongue, and smelling in nose. 

16-20. Speaking in tongue, grasping in hands, moving in feet, 

execrating in Payu, Generating in sex organ. 

21-25. Ether, air, fire, water, and earth. 

In this system, Nature has got various synonymns such as 
Avjalta i Pura (abode) Dhruva (unchanging) Pradhctna {chief) 
Akshara (indestructible). Kskeira (field, object) Tamos (darkness), 
and Prasoota (productive). 

Purusha has no beginning; It is subtle, omnipresent, percep¬ 
tive, without qualities, eternal seer, experiencer, knower of objects, 
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spotless and non-productive. Its synonyms * are Atman f Puman, 
Kshettagnas , JVara, Kavi , Brahman , Prana, (anybody) and Sat. 

These twenty five elements have been grouped into three 
classes (1) The eight Prakritis (primary and productive ele¬ 
ments—Prakriti, Ahmkara and the five Tanmatras (2) The six¬ 
teen Vikaras (modifications). The five perceptive organs, five or¬ 
gans of action. The mind and five material elements and (3) The 
Purush or the spirit. 

Principal Doctrines of the Sanfihya*System 

(1) The Purush as are many. The multiplicity of Purushas is 
proved from the variety in the acts of pleasure, pain, trouble, 
confusion, birth and death stages of life and the differe 
nces of castes and ranks to which men are born. If there were 
one Purush, and if one were happy, all would be happy and 
if one were unhappy, all would be unhappy. But it is 
never the case. Hence the Purusha is not one; but they 
are many. Their plurality is eternal and not phenomenal 

only. 

(2) The whole objective universe is real. It is called Nature. 

(3) Prakriti by iteslf has no consciousness. When seen by the 
Purusha, this undeveloped Prakrati, is always operative and 
passing through a process of evolution, 

(4) The seven modifications and forms of Prakriti are all effects 
and serve as causes also, while the undeveloped Prakriti has 
no antecedent cause but serves as the original cause only, 
for all the oilier forms of Prakriti, 

(5) The more the Purusha is in contact with Prakriti, the stronger 
is the bondage. For the absolute freedom from this bondage, 
it is the duty of the Purusha to shake the fetters of Prakriti. 
Dissociation with Prakriti means summum bonum, 

(6) There is no need for God. 

(7) Prakriti is the material cause of the universe. 

The fourth Pada of the 1st chapter of B. S, is devoted to 
the comments on the various philosophical tenets of the Samkhyas. 
This sschool regards Prakriti and not Brahman as the material 
cause of the world and advances the following reasons. 
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(1) All tilings in the world are finite* As the finite cannot be the 
cause of the universe, Prakriti which is infinite must be sup¬ 
posed to be the cause* 

(2) All worldly tilings are capable of producing pleasure, pain 
and indifference, which arise from the three gunas—Satt\a, 
Rajas and Tamas. One that possesses these three gunas is 
according to the Samkhya, Prakriti alone. So it should be 
admitted as a cause of die world. 

(3) Without activity, there can arise no effects from the cause. As 
Prakriti possesses activity which as inherent in it, it must be 
supposed as a cause. 

(4) The world with its multifarious objects is the outer mani¬ 
festation of that which is implicit in the Prakriti. If it 
were not implicit, it could not be evolved. So Prakriti should 
be accepted as the cause of the world. 

(5) The unity of the world points to the same theory. 

The Purushas, being many, cannot become the cause. The 
Samhhya claims that their system is based upon the Upanishadas, 
but this claim is hollow, according to the author of the Brahma- 
sutras, who has criticised die Samhhya theory, 1 Samhara, Rama¬ 
nuja, Nimbarha, Bhashara and Vallabha have rejected com¬ 
pletely die dieory of the causality of Prakriti. The fundamental 
point of criticism is that the Samkhya does not accept Brah¬ 
man. No doubt, in some Upanisbadic texts, die principles of the 
Samkhya system are indicated, but these do not lend counte¬ 
nance to dieir dieory of die causality of Prahrid. It is the main 
point of difference. All the Upanishadas teach Brahman alone as 
die cause of the world. The Samkhya of the Upanishads is theistic 
and it is the subject of discourse in the 3rd Book of the Bhaga\ata, 
where Kapila, the preacher of the Samkhya system, preaches prin¬ 
ciples of die Samkhya. The Samkhya of die later times, being 
materialistic is rejected by all the commentators of the Brahma 
Sutras. Vallabhacharya also, following them, criticises dial system, 
especially its dieory of die causality of Prakriti. The following 
are die chief points. 
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(1) 25 principles of the Samkhya, supposed to have been men¬ 
tioned in the Upanishadas, bear meanings quite different 
from those understood in the Samkhya system, for example 
—Avyakta does not mean Prakraiti but Brahman. Kapila is not 
the name of a sage, but suggests the sense of Brahman. Aja 
is not Prakriti, but light. The words, c< Panch Pantka Janah 55 do 
not mean 25 principles, but five tendencies of the intellect. 
Prakriti is not Matter, but Brahman as a material cause. From 
this it is obvious that the Upanishadic texts have been 
wrongly interpreted by the Samkhya system. 

(2) Ultimate Reality is Brahman and not Prakriti and the Puru- 

shas. They are emulations from Brahman. 

(3) Prakriti and Purushas are not independent, but represent two 

aspects of Brahman—Prakriti-^being’ aspect and Purushas 
or 'souls, the consciousness’ axpect, 

(4) Prakriti and Purushas cannot be accepted as absolute and in¬ 
dependent. In that case there will be no contact between 
them and no creation according to the Samkhya system.^ 

(5) Prakriti, being unconscious, according to the Sankhya, can¬ 
not create the world. Creation needs a creator who is intelli¬ 
gent. Again the harmony, order and design, revealed by the 
world, are impossible without an intelligent and conscious 
principle. 

(6) The argument that Prakriti creates the world for Purusha is 

not acceptable on the analogy of the illustration, namely, 
that just as milk comes out from the udder of the cow for the 
nourishment of the calf so Prakriti creates the world 
for the Purusha, The example, cited, has no bearing as 
Milk of the cow from its udder is the milk of a living cow, a 
conscious being, Prakriti is not a conscious principle. 

(7) There is no reason in supposing that Prakriti is working for 

the Purusha. If Prakriti is absolute, why should it work for 
Purush a ? 

(8) It is also wrong to argue that Prakriti is active and Purusha 

is passive. He simply enjoys the happiness or misery—the 
results of Prakriti’s work. No man, with common sense, will 
believe this. The law of action is that the agent of the work 
is liable to the enjoyment of the fruits. 
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(9) According to the Samkhya, the Purusha, being always in 
juxtaposition with Prakriti, there will be no release from 
worldly bondage for him. 

(10) If the Samkhya conceives that they work like a blind and a 
lame man, helping each other in their journey to a common 
destination, it is not worthy of acceptance, because Prakriti is 
un conscious and unintelligent, while Purusha intelligent and 
indifferent. Co-operation is possible only in the case of persons 
with common pointsbetween them. How is it possible, in the 
case of beings that are of opposite natures? 

Vallabhacharya rejects the Samkhya theory on these grounds 
and believes that Brahman alone is the material cause. 

4 - 

Sat Karya Vada 

Although Vallabhacharya criticises the Samkhya theory of the 
causally, he accepts its theory of the SatKarja Vada , which affirms 
that every effect has its pre-existence in the cause. In support of 
this theory, the following five reasons are given:—- 

(1) The tiling which is an effect must have its existence in the 
casual form; otherwise it would not be produced. Unless a 
jar has existence in clay, it cannot appear as ajar. 

(2) The effect is nothing but a manifestation of the material cause, 
because it inheres in the effect. Earth which is a material 
cause of a jar is invariably connected with it. Even in the 
cfTect state of a jar, earth as a cause persists in it. If there is 
no earth, then there is no jar. 

(3) Unless, the effect potentially exists in the cause, it cannot appear 
with its specific potentially. If it were not so, anything would 
come out from anything. Curds will be produced from water. 
The peculiarity in the effect is latent in the cause, and when 
the effect is produced, its peculiarity is also produced along 
with it. 

(4) Everything cannot be produced from everything; only that 
will be produced from the effect, which is latent in the cause. 

(5) In fact, an effect is the essence of its material cause and as such 
they are identical, only the effect was implicit in the cause 
became explicit. It is essentially both cause and effect, and 
both these arc real. Shamhara who accepts the theory of 
Vivaria Vada (illusion) rejects this; but Vallabhacharya agrees 
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with the general fact of the theory. His main difference with 
the Samkhya theory of SatKKarya-Vad is that though it is 
correct in principle, is wrong in application to Prakriti. 

It should be borne in mind that Valtabhacharya’s criticism 
of the Samkhya is directed against the later Samkhya which is re¬ 
presented in the Samkhya Karikas of Ishvarachandra. The ori¬ 
ginal Samkhya attributed to Kapil was thcistic, and non-dualis- 
tic. The Samkhya in the Mahabharata and the Gita is also 
theistic. The Bhagavata gives to KaTpiIa the dignity of God’s incar¬ 
nation. The later Samkhya of Ishvarachandra taught dualism of 
Prakriti and Puruslia. It did not accept Brahman as an ultimate 
principle. It was agnostic rather than atheistic. The author of the 
Brahma Sutras criticises tins agnostic Samkhya. Vallabhacharya 
however agrees with the later Samkhya in its two mam tenets (1) 
Realism of the world and (2) Plurality of die souls. The chief points 
of criticism of the Samkhya are enumerated above. 

Chief reasons of Vallabhacharya *s opposition to the Samkhya 
arc:—(1) It does not recognise God, as an ultimate principle. It 
is a God-less system. (2) It is pessimistic as it lays stress on the 
theme of misery of life and, as a means of escape, on cessation 
from work (3) It does not accept the authority of the Vedas (4) 
It accepts 25 principles; whereas according to Vallabhacharya there 
are 28 principles. (5) It fails to explain how the unconscious Pra¬ 
kriti can create the world. (6) It also cannot satisfy our inquiry as 
to how the two principles—Prakriti and Purusha of opposite nature 
can coalesce with each other (7) It gives a wrong view of life that 
a man must be devoted to knowledge only and refrain himself 
from doing any work (8) The teleological conception of Prakriti is 
inconsistent with its unconscious and unintelligent (9) It is illogical 
to believe that intelligence is evolved from Prakriti which is un 
intelligent nature (10) Its theory that Prakriti is ‘a Doer 8 , 
Agent’ and the Purusha, ‘an enjoyer’ fails to impress us. It is faulty 
logic. The Law of action says, that it is the doer of an action, who 
enjoys the fruit of his actions. Samkhya theory does not throw 
any light as to how Prakriti and Purusha came into existence,— 
if not from God. 

The Nyaya-Vaisheshika Theory of the World 

Like the Samkhya school, the Nyaya and Vaishesliika Schools 
become subjects of criticism in the Brahma Sutras. 
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These two schools accept ‘atoms’ as the material cause of the 
world. They accept God as an efficient cause. The Nyaya Vaishc- 
shihas advocate the theory of non-existence of an effect in the 
cause, which is opposed to the Sat-Karya-Vada of the Samkhya. 
They believe that the effect does not exist in the cause. 

As the effect is simply something new, which is not in the 
original cause; it is not real. This is also known as Aram- 
bhavadi i* or Paramanukaranriadd *. The Paramanus are infinitely 
small, indivisible, partless and eternal particles of matter. All mate¬ 
rial objects of the world are composed of them. When they com¬ 
bine in a particular way, particular objects arc produced and when 
they areseparated, they aredcstroyed. These atoms, being eternal, are 
neither produced nor destroyed, but their combinations are pro¬ 
duced and destroyed. There are four atoms viz. those of earth, water, 
fire, and air. Ether or sky is not atomic, but it affords the medium for 
combination and separation of the atoms. They differ from eadr 
other both quantitatively and qualitatively. The unseen power 
‘imparts motion to them, and they begin to vibrate and change-— 
Two atoms into djads or combination of two and three djads into a 
Triad and four into a quartrad and so on. An atom is indivisible, 
spherical and imperceptible. A dryad is minute, short and 
imperceptible. 

This atomic theory is accepted by the author of the Brahma 
Sutras. Vallabhacharya also rejects it on the following grounds. 

(1) Combination of atoms into dayads is not possible because 
the atoms are spaceless. Two atoms cannot combine, so the 
combination by conjunction is also not possible. 

(3) Nor is the combination by inherence possible, because the 
relation of inherence subsists between a cause and an effect, 
a substance and its quality, and the whole and its part, but 
the supposed combination of the atoms is not so. The dyad 
is not a part, a quality or an effect of the atoms. The atoms 
are supposed to be partless. 

(4) If the atoms are eternal, then the creation will be permanent 
There will be no destruction. But it is not so. The destruction 
of the world is a fact. 

(5) If the atoms have form, they are not eternal. 
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(6) It is not true that there are qualitative differences among 

the atoms: in that case their weight and magnitude will 

differ. 

(7) If the atoms possess quality like smallness, how can they be 

eternal ? 

(8) If the qualities inherent in the cause pass into fleet, the 
qualities of atoms, must pass into dryds or and those of the 
dryds into triads and so on, but it does not so happen. 

(9) If the atoms play an active role in the creation, then the 

creation will be permanent. If they are both permanent 
and non-permanent, then it is contradiction. 

(10) Vaisheshikas’ concept of God as an efficient cause is with¬ 
out activity and power and hence good for nothing. 

(11) In combination of the atoms, one in contract with another 

will be a big one, and not short and if one is behind the other, 
it will be a long one and not spherical as supposed by them* 

(12) By acccptihg God as an efficient cause, He will be open to 

the charge of ruthlessness and impartiality. 

(13) If it is said that God rewards fruits according to the actions of 

men, then why should one believe in God? God is not 
necessary because action alone gives the fruit. Such a God 
will be dependent upon action. 

(14) If God is supposed as an efficient cause, only a doer, it 

is not correct. A doer or a maker must have a body, but 
God has no body. If it is said that God has a body, then it 
will not be eternal. 

(16) If it is argued that God creates by His Will, it is not con¬ 
vincing. Will or Wish presupposes body. By positing will, we 
have to suppose God as possessed of the organs and also as an 
enjoyer of happiness and misery. This will reduce God to the 

position of the embodied soul. So the atomic theory is 
defective in every respect, 

* 

Buddhism 

The Buddhists do not believe in any ultimate principle. 
There arc four schools among them. 

(1) The nihilists believe that everything is void or unreal. (2) The 

Vaibhasikas believe in the reality of the external objects. (3) The 
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Saulrantikas hold that external objects are inferrable through cogni¬ 
tion. (4) The Vijnanvadms opine that thought (consciousness) alone 
is real. The last school thinks that at the bach of the world, there 
is only consciousness, and that alone is real. 

The Shuddhadvaita School does not give much importance 
to the Buddhists, because they do not accept the authority of the 
Vedas and the concept of Brahman. Even Shamhara, who is in¬ 
fluenced by Buddhism in his promulgation of nescience theory and 
who is nicknamed by his opponents as ‘Buddha in disguise,* for 
his doctrine of Indeterminate Brahman and unreality of the world 
and individual selves, has criticised Buddhism vehemently. 

(1) Buddhism in general does not believe in Brahman as 
ultimate Reality. The Shurtyavadins, describe it as void and leave 
the question there. The Vijnanvadms consider consciousness as ulti¬ 
mate Reality. Vallabhacharya believes that the ultimate Reality 
is Brahman. It is Being, Consciousness and Bliss. 

(2) The doctrine of nescience propounded by Buddhists is 
not supported by the Upanishads and other scriptures. Vallabha 
considers nescience like knowledge, as a power of God. 

(3) Buddhism finds the world full of misery and shows the way 
of escape from misery by being free from desires. 

In Vallabha’s system, there is no room for misery, the so called 
misery is due to God’s will.. It shows the way, not only for es¬ 
cape from worldly bondage but for attainment of the bliss of 
God. 

(4) Buddhism is pessimistic. Vallabha’s system is optimistic, for, 
it asserts that everything happens in accordance with the will of 
God. 

(5) Buddhism does not accept the Upanishadic idea of the unity of 
Brahman. Vallabha makes it a fundamental principle of his 
system and indicates the way of realising that unity. 

(6) Buddhism regards soul as perishable. Vallabha identifies it 
with consciousness, a constituent of Brahman, and which is eternal 
and imperishable. 

(7) Buddhism relies upon the doctrine of momentariness and says 
that all tilings are subject to a change. A thing which v>e see at 
tliis moment in a particular state, is not the same, another 
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moment. This process of change in all things is constant. Vallabha 
does not accept this doctrine of momentariness. There is a 
change, but it is not modification. It does not affect the thing. 
The thing has its existence, until its destruction. It is not 
different at different moments. The chair, prepared ten years 
ago, is the same chair, even when seen today, and if it is taken 
care of, it will be the same after some years more. It is ludicrous 
to hold that the physical objects have momentary existence. Their 
existence is fairly long. The things existed in Brahman, even 
before their manifestation. In the present state, they have their 
existence, in a particular form and in future, even if they disap¬ 
pear, they will have existence in another form without affecting 
their existence in their changed condition. In all these changes, 
they do exist. 

(8) Buddhism considers souls as series of fleeting ideas. To 
Vallabha, the souls are fragments representing consciousness of 
Brahman, 

(9) The Buddhists hold that the external world arises out of 
four kinds of atoms-of earth, water, fire, and air, and the inward 
world out of five groups of sensations, knowledge, feelings, verbal 
knowledge and dispositions. Their theory further states that the 
combination of the physical atoms with the five groups of the 
Skandkos, is the cause of the worldly bondage of the soul. But as 
the author of the Brahma Sutras says 1 . “There is no probability 
even in the least, for this combination, because the atoms are un¬ 
intelligent and the Skandhas are momentary. The act of combi¬ 
nation cannot be finished in one moment. First the souls should 
be produced, then the atoms and the Skandhas should combine 
and then the combination takes place. This process cannot 
be completed in one moment. If it is asserted, that the combin¬ 
ation is possible, as, each preceding stage is the cause of the 
subsequent change, it only explains how the change is originated; 
and not the combination of the atoms and the Skandhas, 

(10) Buddhism accepts the theory of momentarienss; yet, at 
the same time, it asserts that the mind and its states arise on 
account of four causes—(1) material cause, (2) impression, (3) senses, 
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and (4) an auxiliary cause* But this theory cannot be accepted. If the 
first one is accepted, then, the second one must be given up, 

i 

(11) Adherents of the theory of momentariness think that pro¬ 
duction and destruction happen in the same moment. This is 
not acceptable. If production and destruction are the nature of 
a tiling, then they will be synonymns. If it is said that they are 
different from a thing, we have to suppose that production is the 
beginning, existence of a thing is the middle and destruction is 
its end. This means that the same thing is connected with three 
moments. This i$ inconsistent with the theory of momentariness. If 
it is held that production and destruction are two different things, 
then they will be permanent and will not be momentary. 

(12) The Buddhists maintain that process of universal destruction 
goes on unceasingly. This destruction is of two types—first, an 
intellectual or a voluntary act of the mind, as, when one 
smashes ajar by his own will and the other kind of destruction 
which is caused by the material decay of things in a natural 
course. But this is in the series of things as a whole or to the 
things themselves. As the members in the first case are connected 
together as cause and effect in an inseparable way, the intellectual 
or voluntary destruction is not possible, because the continuity 
of the thing persists even in succeeding moments. 

(13) If it is held that nescience is destroyed by perfect know¬ 
ledge and the righteous conduct, we reject it and assert that 
destruction takes place without a cause* 

(14) The Buddhists believe the soul to be momentary. If it is 
so, then all discussions about the bondage of the soul and its 
liberation is merely a fiction and will lead to the position of 
uncertainty of fixing moral responsibility for the actions of the 
individuals. 

(15) The fact that our memory retains the impressions of the 
past experience, which can be utilised by us in the present as well 
as in the future, is a sufficient proof that there exists a permanent 
synthesizing subject without whom there can be no knowledge. 

(16) Vijnanvada believes that, there is only consciousness and the 
tilings as separate objects do not exist. This is opposed to the 
experience of all men and women. If objects like jars, cloth, etc. 
have no real existence, then how is it that they are perceived and 



\J r ’ t 


100 VALLABIIAGHARYA—HIS PHILOSOPHY AND RELIGION 

cognised by us as such? Because we think that ajar has a real 
existence, we use it for fetching water. If it it not so, no body will 
wish to have it. So there is no point in saying that they are 
unreal. They cannot be compared with dream phenomena 
which in the Waking state are not experienced as existing things 
The worldly objects have existence at all times. 

(17) The Vijnanvada believes that the variety of ideas is due to 
the variety of mental impressions without any reference to exter¬ 
nal objects. But how can the existence of mental impressions be 
possible without perception of external objects? Iirst, there are 
external objects, then there is perception and then, the mental im¬ 
pressions. Without external objects, no cognition can arise. Again, 
even in the absence of impressions, we believe in the existence of 
the external world. The imUressions must have some substratum, 
but it is not accepted by Vijnanvada—because their Alaya- 
Vijnan suffers from a defect of momentariness. 

(18) The Buddhistic philosophy is non-vedic. It has been repu¬ 
diated by all the Hindu Acharyas. It has many philosophical 
schools and a vast literature. This philosophy is based upon 
oral teachings of Buddha, Buddha was more of an 
ethical teacher and a social reformer than a philosopher. He 
thought that peace and not philosophy would conduce to good. 
Ramanuja and Vallabhacharya have rejected it completely because 
they find no common agreement with that philosophy. 

(19) It negatives the idea of God, and is Non-vedic. It says that 
the ultimate Reality is Saunya or Vtjnana, Both these views are 
opposed to the Vedic concept of God. 

(20) It takes a pessimistic view of the world by saying that every¬ 
thing is unreal. Even the self is unreal and there is misery every¬ 
where* Nothing is permanent in this world and no one is 

happy. 

(21) It accounts all suffering zls, due to ignorance but the remedy 
it offers is negative. 

(22) It teaches Nirvana as the final goal of supiritual life, but he 
means by Nirvana , extinction of desires which is not positive bliss 
and which is psychologically impossible to attain by common 

mass of men. 
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(23) It identifies the soul with ego and says that, it is ultimately 
unreal. It is described as an aggregate of the body, the sensations 
and the ideas. 

(24) Its theory of momentariness is inconsistent with ethical life 
and also with spiritual experience of empirical life. It will not be 
of any use in solving the practical problems of life. 

(25) Its theory of the Sunyavada does not inspire us for leading spiri¬ 
tual life even if we understand the word ‘Shunya’ not in the sense 
of an ‘empty’, ‘void* but as ‘indescribable*. In that sense also it 
retains its negative nature; because it fails to give any positive 
interpretation or Reality. 

(26) Even the Vijnanvada is in no way a better explanation of the 
Reality. It is all abstract and denies the reality of the world and the 
individual ‘selves*. 

(27) The concept of Reality as pure consciousness is opposed to 
the Upanishadic teaching of Brahman. 

Vallabhacharya, however, respects Buddha’s personality by 
giving it the dignity of God’s incarnation. He believes that under 
God’s will, for some reasons, suitable to God’s plan under the 
circumstances of the times, he had to preach truths, though 
antagonistic to the Vedas. The historical reason is that the 
Vedic religion had fallen from its pristine glory, due to the 
lethargy of the Brahmanical class, which was supposed to 
be the custodians of the Vedas. In the name of a sacrifice, ani¬ 
mals were killed and offered to the gods for propitiation. This 
made Buddha revolt against the Vedic authority. In his zeal of 
purifying life and reforming the society, he went to the extreme 
point of ignoring the fundamental principle of God in the Vedas. 

The Munansa School 

The Purva Mimansa School represented by Jaimini is a distinct 
school of philosophy teaching the doctrine of sacrifice and rituals. 
It is a Vedic school, but it accepts only the Purva Kanda of the 
Vedas, the Samhita and the Brahmanas which deal with rituals, 
as a means of rdigiouus life. Jaimini puts his views of this school 
in the sutras (aphoristic sentences) in twelve chapters. This work 
was explained subsequently by Shabarasvamin and also by 
Prabliakara and Rumania Bhatta. Vallabhacharya accepts the 
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Mimansa philosophy of Jaimini regarding tlie nature of religion, 
but differs from him in other respects. He regards Jaimini Bhasya 
and Bad ar ay ana’s Brahma Sutras as complementary of each 
other—the first emphasising the significance of the action-aspect 
and the latter the significance of the knowledge-aspect of the Vedas. 
For understanding the truths of the Vedas, both these should be 
studied. The study of one is incomplete without the study of the 
other. To explain his views, Vallabhacharya wrote his com¬ 
mentary on the Jaimini Sutras. Unfortunately it is incomplete. He 
also clarified the Mimansa point of view of religion in his small 
work* 1 Patravalambana 1 and the second part of his 'Tattvadipani- 
bandkd ' entitled ‘Sarva Nirnaya’ The fundamental points of diffe¬ 
rence according to Vallabhacharya from that school are (1) It 
accepts, the authority of the Vedas as Testimony, but it accepts 
only the Purvakanda and not the Uttarkanda or the Upanishadas. 
(2) It does not believe in God, Sacrifice is all in all, serving the 
God-idea, according to it. (3) It teaches the sacrifice or rituals as 
a means of religious life and does not accept Knowledge and Devo- 
yion. 

(4) No doubt, it regards knowledge as self-luminous, it does 
not think it as a power or an attribute of God. 

(5) It says that the performance of the sacrifices paves the way for 
the attainment of heavenly happiness but this is not eternal bliss. 
It is only temporary, until the exhaustion of one’s merits, after 
which, according to the Gita, the soul returns to this world for a 
new birth. 

(6) It introduces the ‘Aptirvd* between an action and its fruit, but 
it is ignorant of the Upanishadic teaching that the action was 
first revealed by God without Apurva, 

(7) It believes in the plurality of the souls, but as there is no God as 
an ultimate principle, there is no relation between the souls and 
God, Again it says that the souls are ubiquitous ( Vtbkus ), but the 
Upanishadas, the Gita and the Brahma-sutras declare that they 
are atomic and infinitely small. 

(8) Consciousness is regarded by it, only as an accidental quality 
of the soul. This is also opposed to the Upanishadas which make it 
an essential quality of the soul. 
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(9) Tor knowledge, the Mimansa school accepts three proofs— 
Perception, Inference and Testimony, but Vallabhacharya accepts 
only the Holy scriptures. 

(10) Erroneous knowledge is explained by Kumarila as what is 
known as Vipariia Khyaii or Anyatha Khyati, which informs us that 
wrong knowledge of silver in a nacre, is due to a wrong synthesis 
of the presented and the represented objects i.e. Silver is confused 
with a nacre. In fact they are both separately real and only their 
synthesis is unreal. Vallabhacharya holds that there is nothing 
like error. Even what is called an error is real. 

(11) The earlier Mimansa school said that the purpose of the 
rituals is the attainment of heaven. The later Mimansakas substi¬ 
tuted the ideal of liberation in place of the heaven. But it signi¬ 
fies only the state of dissolution of the soul from the body and 
senses, by abstinence from work. It is only a state of freedom from 
pains and desires. Even this idea of liberation does not commend 
itself to us. It is not supported by the Upanishads and die Gita, 

(12) The Mimansa view of action is narrow. It is restricted to 
the sacrifice, only, but the Gita, in chapters III and IV widens its 
scope and includes under it all kinds of activities, physical, psychical 
moral and spiritual also. It is also used in the sense of duty. The 
truths of the Mimansa school are partial and considered narrow, 
by place for emotion or intellect in the kind of religious There is no 
life taught by it, and it does not accept God a$ an ultimate 
principle. So, Vallabhacharya does not give importance to it as a 
trustworthy philosophy. 

Jainism; 

Jainism does not believe in God, nor does it believe in the 
authority of the Vedas. Matter and spirit are regarded in that 
system as separate and independent realities. The souls and the 
atoms are many. The mataphysics of the Jainas is called Syad 
Vada. which asserts that all knowledge is relative depending 
upon substance, space, time and form. A thing is existent 
or non-existent according to the stand point from which it is viewed. 
This theory is expressed in seven forms of judgments (1) Relatively 
a thing is real (2) Relatively, a tiring is unreal (3) Relatively, a tiring 
is both real and unreal. (4) Relatively, a thing is indescribable. 
(5) Relatively, a thing is real and is indescribable. (6) Relatively* 
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a thing is unreal and is indescribable. (7) Relatively a thing is 

real, unreal and indescribable. 

This is also known as " Saptabkangi-naya . 

The Shuddhadvaita does not accept Jain view of knowledge 

because:- 

+ 

(1) It does not accept the authority of the Vedas. 

(2) It does not believe in God, as the creator of the universe. 

(3) It is pluralistic metaphysics. The Upanishadic metaphysics 
suppoerts Non-dualism and oneness of ultimate Reality. 

(4) Its doctrine of probability of knowledge does not give definite 
knowledge. 

(5) To say that one thing exists, and it does not exist at the same 
time is opposed to our common experience. When we say that 
the chair is, we mean positively that it has existence. Knowl 
edge found on probability cannot be useful in life. 

(6) It is not true that the judgments are indescribable, because 
every judgment to be such has to be expressed in words. 

(7) To say that knowledge is relative is incorrect; because without 
the Absolute, relativity cannot be sustained, but Jainism 
rejects the Absolute principle. 

(8) Jainism believes that the size of the soul varies according to 
the body in which it resides. This means that the soul is 
small in an ants’ body, and big in an elephant’s body, but 
the size of the soul does not depend upon the body. The 
souls are really small in all the bodies. „ 

(9) If it is maintained that the souls have expansion and 
contraction, then they must be believed to be subject to 
modifications. But the soul lodged in the body is unaffected 
by the modifications of the body. 

(10) In the absence of God as a controller of the souls, there is 

none to keep them in order, the souls will behave arbitrarily. 
This central ruling authority of God is absent in Jainism. 

Mayavada—The Theory of, Illusion: 

Shamharacharya is well known for his doctrine of illusion. 

In his opinion, the world is due to Maya. It is not the work of 

Indeterminate Brahman but of Maya conditioned-Isvara or the 
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Determinate Brahman. Although Brahman is real, the world is un¬ 
real, only a phenomenol appearance, 

Maya Theory: 

According to Shamkara, Brahman as taught by the Upa- 
nishadas is Indeterminate Brahman though the Vedic passages, 
describe It both as Indeterminate and Determinate. Reconcilia¬ 
tion of these passages of opposite nature was a great pro¬ 
blem to Shamkara. Should we believe that the Upanishads 
really teach two Brahmans? If Brahman is one, how can the 
descriptions of the two Brahmans be accounted for? If Nirvishesha 
Brahman alone is ultimate Reality, then why should the Shritis 
describe Saviseska Brahman? Should we reject the Shritis per¬ 
taining to that? If we reject Saviieska Brahman, that means we 
accept only one Lind of the Shritis in favour of J\ r irviskashlaone. 
Only if the Upanishads are to be accepted as authoritative in the 
matter of the knowledge of Brahman, the entire body of the 
Upanishads should be accepted without splitting them into two 
parts. In that puzzling state, he propounded his Mayat heory to 
account for the origination of the world from Maya—conditioned 
or Savisheska Brahman . The word Maya has various synonyms such 
Avidya , Agnana y Vivaria ,Avyakta, Jdama-liupa, Adhyaropa, Mulprakraii , 
Bhrama etc. Originally Maya and Avidya were not different, but 
later on, the two terms were differentiated, by the followers of 
Shamkara. It is a principle having two aspects of Concealment and 
Projection, It conceals the real nature of Brahman and projects 
it into the world and the human souls. Shamakra himself treats 
t Maya or Avidya as one. Maya however means illusion, and 
| Avidya, ignorance, absence of knowledge. The following arc the chief 
characteristics of the Maya or Avidya, according to Shamkara. 
(1) It is beginningless. (2) It is indescribable. (3) It is con¬ 
scious. (4) It acts as a medium of the projection of the world. 

(5) It is positive, with two aspects of concealment and projection. 

(6) It has only a phenomenal and relative character. (7) Its 
nature is to generate super-imposition of one thing upon an¬ 
other. (8) It can be removed only by right knowledge. (3) 
Although Brahman is its locus and an object, Brahman is not 
affected by it just as a magician is not affected by his own 
magic. 



106 VALLABHACHARVA—HIS PHILOSOPHY AND RELIGION 

The world is denounced by Shamkara as umeal, like miiage- 
water, arope-snake, shell-silver, plantain-trunk, a dream, abubblc, 
illusion of double moon, pure magic etc. 

This Maya theory of Shamkara has been severely criticised 
by Bhaskara, Ramanuja, Vallabha, Madhva and other Acharyas. 
They have challenged Shamkara’s Mayavada and asserted that 
it has no support from the Upanishads, In their opinion, Sham¬ 
kara’s Maya theory is the re-orientation of the Avidya theory of 
the Buddhists and the Ajativada of Gauda Padacharya from whom 
he had studied the Upanishads and the Btahma Sutras. What¬ 
ever may be the truth, the fact remains that his Maya theory 
did not find favour with other Bhasyakaras, who were founders 
of philosophical systems, based upon the Upanishads and the 
Brahmasutras. They all opposed Shamkara, tooth and nail in 
this respect, though his disciples like Sureshvaracharya Vachas- 
pati took immense pains in advocating and preaching it. 

The first Acharya who took cudgels in dispute for refuting 
the Maya theory was Bhasharacharya (A.D. 1000), He spon¬ 
sored Bhedabhaedavada. His commentary on the Brahma Sutras 
is a criticism of Shamkara’s Mayavada. He charges Shamkara, 
to have followed Buddhism in preaching Maya Vada. He 
finds fault with his theory by saying that if Maya is begin¬ 
ningless and endless, there can be no liberation. It cannot be said 
to be existent and non-existent simultaneously. That is contradic¬ 
tion of terms. Again a non-existent entity cannot cause bondage. 
If it is existent, we must accept dualism. Bhaskara believes that 
Brahman is the cause of the universe. According to him, Brahman 
has two powers, (I) the power by which It transforms Itself 
into individual souls, and (2) the power by which it transforms 
Itself into the world. He is the first Acharya to attempt the 
refutation of Shamkara’s Maya Vada. 

Ramanuja flourished in the twelfth century. He examines 
Shamkara’s theory in his commentary on the Brahma Sutras. He 
is an exponent of Vishisktadvaifa. He finds the Maya theory defec¬ 
tive, in reconciling the Upanishadic passages, which describe 
Brahman both as Nirvishesha and Savishesha . There is, no doubt, he 
uses the word Maya, but lie takes it in the sense of ‘wonderful power 
of God’, and not in the sense of ‘illusion’, as understood by Sham- 



AS A PHILOSOPHER 


107 


kara. He admits that ignorance is the cause of bondage and that 
one can get liberation by means of immediate intuitive knowledge, 
but his meanings of knowledge, ignorance and liberation are 
different from those of Shamhara. He believew Brahman as a 
material and efficient cause of the world and the souls. The rela¬ 
tion between Brahman and the world is like that of the soul 
and the body. The world and the souls constitute God’s body. 
Or the relation is like that of a substantive and its adjectives. 
The world and the souls are attributes of God. The world is the 
*AcAi(* attribute and the souls, the Chit attribute. These attributes 
are inseparable from God. They are there, with God in the 
causal state and are manifested in the effect state. In both the sta¬ 
tes, they are inseparable. God, who is Brahman, brings out the 
world from Himself, and by Himself alone, and by means of His 
wonderful power known as Maya. Since the world is God’s own 
creation, it cannot be unreal. He finds fault with Shamkara’s 
Maya theory as under: 

(1) Avidya is ignorance. It is the opposite of knowledge. If 
Brahman is knowledge, how can ignorance exist in Brahman? 
So Shamkara is wrong in saying that it has locus in Brahman. 

(2) Avidya cannot conceal Brahman. If it does so, then Brahman 
is not self-conscious and self-luminous. 

(3) Shamkara tries to describe tire nature of Avidya, but it can¬ 
not be described. If it is said that it is positive, it is wrong to 
speak of it as absence of knowledge. Again if it is positive, it 
cannot be destroyed . It cannot be both, as, that will be contradic¬ 
tion of terms. 

(4) Shamkara is not right in saying that Avidya is indescribable. 
Even tlie very word, 'indescribable' is descriptive of it. 

(5) It is not known by any proof, such as perception or 
inference. Even the scriptures do not maintain it. 

(6) Shamkara says that knowledge of indeterminate Brahman 
removes ignorance. This also cannot be accepted. Such knowledge 
is impossible. There can be no knowledge without discrimination * 
and determination. 

(7) As Avidya is positive, according to Shamkara, it cannot be 
removed by knowledge. If it is absence of knowledge, then and 
then only knowledge can remove it. 
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The world is denounced by Shamkara as unreal, like mirage- 
water, arope-snake, shell-silver, plantain-trunk, a dream, abubble, 
illusion of double moon, pure magic etc. 

This Maya theory of Shamkara has been severely criticised 
by Bhaskara, Ramanuja, Vallabha, Madhva and other Acharyas. 
They have challenged Shamkara’s Mayavada and asserted that 
il has no support from the Upanishads. In their opinion, Sham¬ 
kara’s Maya theory is the re-orientation of the Avidya theory of 
the Buddhists and the Ajativada of Gaud a Pad acharya from whom 
he had studied the Upanishads and the Birahma Sutras. What¬ 
ever may be the truth, the fact remains that his Maya theory 
did not find favour with other Bhasyakaras, who were founders 
of philosophical systems, based upon the Upanishads and the 
Brahmasutras. They all opposed Shamkara, tooth and nail in 
this respect, though his disciples like Sureshvaracharya Vachas- 
pati took immense pains in advocating and preaching it. 

The first Acharya who took cudgels in dispute for refuting 
the Maya theory was Bhaskaracharya (A.D. 1000). He spon¬ 
sored Bhedabhaedavada. His commentary on the Brahma Sutras 
is a criticism of Shamkara’s Mayavada. He charges Shamkara, 
to have lbllowed Buddhism in preaching Maya Vada. He 
finds fault with his theory by saying that if Maya is begin¬ 
ningless and endless, there can be no liberation. It cannot be said 
to be existent and non-existent simultaneously. That is contradic¬ 
tion of terms. Again a non-existent entity cannot cause bondage. 
If it is existent, we must accept dualism. Bhaskara believes that 
Brahman is the cause of the universe. According to him, Brail man 
has two powers, (1) the power by which It transforms Itself 
into individual souls, and (2) the power hy which it transforms 
Itself into the world. He is the first Acharya to attempt the 
refutation of Shamkara’s Maya Vada. 

Ramanuja nourished in the twelfth century. He examines 
Shamkara’s theory in his commentary on the Brahma Sutras. He 
is an exponent of Vishishtadvaita. He finds the Maya theory defec¬ 
tive, in reconciling the Upanishadic passages, which describe 
Brahman both as Nirvishesha and Samshesha- There is, no doubt, he 
uses the word Maya, but he takes it in the sense of ‘wonderful power 
of God’, and not in the sense of ‘illusion’, as understood by Sham- 
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kara. He admits that ignorance is the cause of bondage and that 
one can get liberation by means of immediate intuitive knowledge, 
but his meanings of knowledge, ignorance and liberation are 
different from those of Shamkara. He believew Brahman as a 
material and efficient cause of the world and the souls. The rela¬ 
tion between Brahman and the world is like that of the soul 
and the body. The world and the souls constitute God’s body. 
Or the relation is like that of a substantive and its adjectives. 
The world and the souls are attributes of God. The world is the 
t AchtV attribute and the souls, the Chit attribute. These attributes 
are inseparable from God. They are there, with God in the 
causal state and are manifested in the effect state. In both the sta¬ 
tes, they are inseparable. God, who is Brahman, brings out the 
world from Himself, and by Himself alone, and by means of His 
wonderful power known as Maya. Since the world is God's own 
creation, it cannot be unreal. He finds fault with Shamhara’s 
Maya theory as under: 

(1) Avidya is ignorance. It is the opposite of knowledge. If 
Brahman is knowledge, how can ignorance exist in Brahman? 
So Shamkara is wrong in saying that it lias locus in Brahman. 

(2) Avidya cannot conceal Brahman. If it does so, then Brahman 
is not self-conscious and self-luminous. 

(3) Shamkara tries to describe the nature of Avidya, but it can¬ 
not be described. If it is said that it is positive, it is wrong to 
speak of it as absence of knowledge. Again if it is positive, it 
cannot be destroyed. It cannot be both, as, that will be contradic¬ 
tion of terms. 

(4) Shamkara is not right in saying that Avidya is indescribable. 
Even the very word, * indescribable’ is descriptive of it. 

(5) It is not known by any proof, such as perception or 
inference. Even the scriptures do not maintain it. 

(6) Shamkara says that knowledge of indeterminate Brahman 
removes ignorance. This also cannot be accepted. Such knowledge 
is impossible. There can be no knowledge without discrimination 
and determination. 

(7) As Avidya is positive, according to Shamkara, it cannot be 
removed by knowledge. If it is absence of knowledge, then and 
then only knowledge can remove it. 
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Ramanuja’s, follower Venkatanatha known as Vedantadeshika, 
has given a complete blow to to sixty six charges. 1 

Ramanuja was succeeded by Vallabhacharya. He supported 
Ramanuja in his repudiation of Shamkara’s Maya The wory. 
Vallabhacharya was a strong believer in Brahman as a material as 
well as efficient cause of the world. He takes Maya in the sense of 
'God’s power* which serves as an instrument in the revelation of 
the world from God. It has inherent potentiality of being mani¬ 
fested in all kinds of forms. It is dependent upon God’s will. It 
is not illusion. As a power of God, it has three functions (1) to 
conceal God’s pervasive character (2) to manifest the world and the 
souls from God and (3) to give them distinct names and forms ,so 
that the world and the souls, though (portions) of God, are known as 
separate entities. Maya performs this function for the lila (sport) of 
God, by God’s Will. Vallabhacharya has rejected Shamkara’s Maya 
theory in toto in his “Tattva Dipa Nibandha’ Part I-25-’26 and 
39,40. Vitthaleshji and Purusottamji have refuted this theory in 
their works ‘Vidvan Mandana’ and 'Prasthana RatnaKara’ 
respectively. The main reasons for rejecting this theory, which 
understands Maya, on as error or illusion are briefly indicated as 
under: 

(1) it is opposed to the Upanishadas, which declare Brahman as 
the cause of the world. 

(2) It is opposed to the Gita, which in Chapters VII and VIII 
emphatically declares God or Brahman as the cause of the world. 

(3) The Gita 2 denounces those who think the world as unreal and 
Godless, as demons. 

(4) Shamkara is ignorant of the fact that the scriptures refer to six 
kinds of the worlds inclusive of the world of illusion, which is 
given much importance by him. They are: — (1) One created by 
God Himself 3 (2) the other created through Purusha 4 (3) The third 
is created in the manner indicated in the Pancharatra through 
Vasudeo (4) The world for God’s elect souls intended for their 
enmjoyment of God’s Bliss is the fourth and (5) the fifth Creation 


* The reader is recommended to consult the work *Adyaita antj Vasisha- 
dvaita’ by S. M. Srinivasa Chan. 

2 Ch XVI 8 3 M, U. 2-2-3 A. U. 


4 Bhagavat 3-5*2 G. 
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by vcolutionary process. The sixth is the Illusory world. All 
thes in the Puranas. (6) The aim of the illusory world is to 
generate disgust for the world, in the minds of saintly persons, 
if they are attached to the worldly pleasures believing them as 
true happiness. Shamkara has taken cognisance of only the last 
kind of the world which is mentioned in the Pur an as and not 
in the Upanishadas, the Gita and the Brahmaysutras. The Upa- 
nishadas are conspicuous by its absence, though the word Avidya 
occurs there; but it is used in the sense of ‘ignorance’ and notin the 
sense of ‘illusion*. In Isavasya Up, Avidya is referred to, in the 
sense of sacrifices. There the word * Sambhutt * has been used as the 
cause of the world, but it does not carry the sense of Maya as 
‘illusion’ but of Prakriti or Brahman as a material cause; Katha 
and Mundaka mention Avidya, but, with a view to differentia ting 
it from Vidya. It does not convey the sense of Maya. Even 7aiWi- 
rtya , Ckkandogya and Bnkadaranyaka are silent about Maya. The 
only Upanishad, which mentions it is the Sveiasvatara, but it under¬ 
stands by it ‘the power of God*, and, as that power is abso¬ 
lutely under the control of Brahman, It is said to be Mayin 
(Master of Maya). 

(7) The Brahma Sutras should have considered the Maya theory, 
if it were taught by the Upanishadas, but there is no reference 
to it* in any part of the Brahma Sutras ,except m III 2-3. The 
proper place for the consideration of this principle is chapter II, 
where various schools opposed to Brahma Vada are refuted In 
III, 2-3. the word occurs in a compound form as " Mayamatrani” 
with reference to dream phenomena, which are sublated in the 
waking state. It has no reference to the world. The author of the 
Bralimasutras means, there, that the dream experiences being not 
full representations of those of the waking state, are not to be 
taken as real. 

(8) The Gita mentions Maya in the sense of God's power. In 
Gh. VII-14-15, it is characterised as divine. If it were ‘illusion’, 
the adjective (Daivi) divine would not be a proper one. In 
XVIII—€3, Maya is used in an instrumental case, suggesting that, 
God who resides in the hearts of men, makes them engaged in 
various actiwties through the instrumentality of his power, which 
is Ma>a. God moves men to action by means of his power 
according to His Will. In 1V-6, Maya is used in a compound 
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word with Atman. Here also it means ‘the power* that belongs 
to God. Elsewhere it is characterised as Yogamaya—the divine 
potency. 

(9) There is one solitary instance occuring in the Madhu Vidya 
of Bridhadarayanha 1 in the sentence Tndra is apprehended having 
many forms by his Mayas. 2 Tins has been interpreted by the 
Mayavadin as lending support to lus Maya theory. But the 
interpretation is wrong. In this sentence, the word Maya is used 
in plural number and not in a singular number. If it meant illu¬ 
sion, then plural number is not required. Again the verb is 
'Iyale' which means 'is apprehended* and not ‘seems*. Maya means 
'predilections of intellect.* So the sentence means that Indra in 
multi-forms is apprehended so by the predictions of intellect. It 
does not mean that Brahman appears as having many forms on 
acccount of illusion. Shamkara has misunderstood this sentence. 

(10) In Nighantu, Maya is understood as knowledge—. 3 

(11) On the strength of Chh. Up. 4 Shamkara asserts that in this, he 
finds support to his Mayavada. It says all things having names are 
Vikaras —modifications and therefore unreal. But this is Sham- 
kara’s misinterpretation of the Shriti. He has not kept in mind, 
the context in which it occurs. The real purport of this Shriti is not 
to teach unreality of the world; but non-difference between it 
Brahman. Badarayana has made it clear in his B. S. 5 Vallabha- 
charya remarks in his A.B* on the above sutra, that the word 
Arambhana in the above Shriti is suggestive of non-difference 
between the effect and its cause. This point can be elucidated, by 
bearing in mind its context. In the Chhandogya Upanishada, where 
the teacher wants to teach such knowledge, by knowing which, 
all knowledge is known, he says if it is known that Brahman 
is the cause of all the objects that full have names, and froms 'then* 
it is sufficient for the disciple for the knowledge of God. To explain 
this, three illustrations are given (1) that of earth and ajar, (2) of 
Iron and sword (3) of gold and an earring. By these illustrations, 
he points out that earth, iron and gold are causes out of which 
a jar, a sword and an ear-ornament are produced. Although 
earth etc. are causes and a jar etc. are effects, they should not be 

1 4-5-18 2 Jadro MciyabhthtpuruTUpahiyalc 3 Maya Vayatia Gnandnu 

* C. U. 6-1. * B. S. 2-1-14 



AS A PHILOSOPHER 


in 


understood as different from their causes- The effects, no 
doubt, appear to be different; but that is only nominal. 
Essentially they are not different from earth etc. The differences 
are due to the names by which they are known in the world. 
No doubt, the jar is different from the earth, but this 
difference is cognised only by names. Really speaking there is no 
difference between the jar and the earth. In the same way, all 
objects in the world having names, seem to be different, but they 
are one, being manifestations of Brahman as a cause. The Shriti 
emphasises the non-difference between Brahman and the world 
—tlte cause and its effect. If it intended to convey the sense of 
unreality, then two words ‘ Vacharambhanam* and 'Namdheyam* 
should not have been used, as both mean the same thing. But it 
means to say, that the differences created by speech are simply by 
names {namadheyam). The words “Mrittiketyeua Satjam”-a\so sup¬ 
port the above meaning. These words are to be spilt up as *mri(i/ka 
-ili eva Satyam”. The jar is real as earth only. That is because 
the jar contains earth and it is non-different from it; and the 
oneness of both is the truth that one has to learn .If the point 
were to lay emphasis on earth as real: then < ’Satyd‘ is not a 
correct word. It should be ‘Satyac? a feminine form, for Mritika 
is a feminine word. Again this word is followed by ‘iff, in the 
sense of ‘as 1 . Taking the context and the structure of the last part 
of the sentence, we conclude that its purport is to emphasise the 
sense of non-difference between Brahman and the world- The 
Mayavadin has totally misunderstood this. 

The following points included in the criticism by Ramanuja 
are given additional to the above. 

(12) If Maya is beginninglcss like Brahman, whom it conceals, then 
Maya should be accepted as the ultimate principle and Brahman 
as a subordinate one. If both are accepted, then it, will go against 
Shamakara*s non-dualism. 

(13) If Brahman is said to be a locus of Maya or illusion, it is 
against common sense, because the nature of Brahamn is know¬ 
ledge and that of Maya is ignorance. It is like admitting that 
darkness has locus in the sun. 

(14) It is not true that Brahman who is knowledge is concealed or 
conditioned by Maya which is ignornce. The two are opposed to 
each other in their nature. 
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(15) The word *Asat * in the Purusha Sukta in the beginning of the 
universe, does not mean illusion. It simply means ‘unmanifest’. 
Before creation, the word was in unmanifested condition. 

(16) If Shamkara says that this world is unreal, he must accept 
another world which is real, because his Maya is relative. If one 
mistakes silver in a shell, it is because he has previously seen silver 
which had existence; but now he mitsakes it for silver. In 
the same way, before Sliamkara lays down his hypothesis about 
unreality of the world, he must show that he has seen the 
real world. Otherwise his knowledge of the unreality of the world 
will not have any value. 

(17) The worldly objects are not unreal, like the dream pheno¬ 
mena; because the latter have no existence in the waking state, 
whereas the former have existence and they can be cognised by 
our senses. 

The question then arises, *How is it that the jar appears as 
different from earth? Why do we not apprehend it as earth, 
which essentially it is? To know it as earth, is the right know 
ledge, but in our common parlance and in the worldly dealings we 
think never of it as earth, instead of as a jar. Vallabhacharya offers 
the following explanation in his Subodhini commentary on the Bhag- 
avata, where he says that our non-apprehension of earth in 

ajar, or of Brahman in the world, is due to a defet in our 
intellect. The faultincss of knowledge is not in the object but in 
our intellect. Our wrong knowledge about the world, viz. being 
not-apprehended as Brahman, is due to our defective intellect, 
and not because of the non-existence of Brahman in the object, the 
world. Brahman has existence even when we apprehend the world, 
but instead of apprehending the world as Brahman, we apprehend 
it as a separate entity, and not as Brahman. Vallabhacharya, 
says that Maya, which is the power of God, obeying the will of 
God, works in two ways. In one way, it conceals the real nature 
of Brahman who is a *Vishaya\ and in the other way, it makes the 
world ( Vishqyata ) appear as a separate entity which in fact is not 
so. Its power concals its real nature and makes it appear in vari 
ous forms as if they are different from God. So for God’s Lila 
Maya (God’s power), performs double functions (1) the function 
of concealing f the real nature of Braliman which pervadaes 
everywhere, at all the times, and (2) the other function at 
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the same time, of producing that which has'no existence as a 
separate object* The work of Maya is to create tilings for the 

of God only* It is our intellect which is responsible 
for wrong knowledge. The intellect as an instrument of 
knowledge is constituted of three qualities— Saliva, Rajas and 
Tamos. If Solti's (enlightenment) predominates, our knowledge will 
be correct and free from any doubt. But if Tamos (confusion or 
bewilderment) predominates, we do not know the tiling correctly. 
When we mistake silver for a shell or a snake for a rope, it is 
because of the predominance of the Tamos , which so bewilders the 
intellect that it cannot have the correct view of the object perceiv¬ 
ed. So the incorrect view of the world, which is *Sat* aspect of 
Brail man, as *A$at* or unreal, is not due to Maya, but due to our 
defective intellect. If Saliva increases m the intellect, the Tamos 
wall disappear as the darkness disappears in the presence of light, 
and with the disappearance of the Tamas, the intellect will slunc in 
full lustre, revealing the right knowledge. In order to have the 
right knowledge about the world and its relation to Brahman, 
the darkness of intellect should be removed and the lustre of Saltva 
will shine. This is possible only by God’s grace, company of the 
saintly persons, meditation, devotion and the study of the 
scriptures. It is on account of defective intellect that Sal which 
is ‘Being’ is apprehended as Becoming. Sattva, will give 
right interpretation of the world and will lead to God’s 
awareness in the world* On the other hand, the Intellect with 
Tamas is the cause in the loss of God-consciousness, as a man 
travelling by a rimnhtg train secs the trees on the rood moving. 
Here the trees in fact are not moving; but they are stationary 
Only the train is moving. He transfers the motion of the train (o the 
trees. This is incorrect knowledge on account of die fault of our 
intellect. If our intellect had been enlightened by the knowledge of 
motion, such an error would not occur. So to say that, tlus world, 
being the work of Maya is unreal, is absolutely wrong. The Maya, 
simply reveals out the world, which is real, as an instument because 
it is a form of Akshara, a form of God. Maya in bringing out 
the world, conceals the real nature of Brahman’s consciousness and 
Bliss. This means that the world has existence, and is real as a form 
of God, though God as Vis hay a is apprehended as the world ( Visha- 
yata). The incorrect view of not apprehending Brahman arises 
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within the wrong intellect only. Such intellect does not appre¬ 
hend the real world which is a form of Brahman, but another 
world, which interposes between the senses and the true object. Hie 
apprehension of the intellect is not of the real world, which is 
God’s creation, but it is its own creation i.e. Intellect’s creation 
The world is ‘Being’ aspect of God. It does not suffer any modifi 
cation, either of change in the form of growth or decay; because 
in all these conditions, God’s Being (Sat) remains unaffected. 

The Theory of unmodifed change 

It is a theory accepted by Vallabhacharya for explaining 
the change of the world-form from Brahman without any modi¬ 
fication in Brahman. Vallabhacharya accepts the theory of change 
but the change is not understood in the sense of modification. 
The modification is unreal, but the change is real. Brahman ac¬ 
cording to him is not static, but is a dynamic principle. Although 
the Buddhists did not accept Brahman as the ultimate Reality, 
the cause of the world, they introduced for the first time, a theory 
of change m Indian Philosophy, to account for the momentariness 
of the things in the world. It is their belief that everything is 
momentary. A ceaseless change is going on continuously in which 
things are produced in the first moment and destroyed in the 
next. This is illustrated by the similies of the stream of a river 
and that of a lamp. The river in which one tabes a bath is not the 
same at the next time when one tabes a bath in it; because the 
waters are not the same. A river is only a continuous flow of water, 
which is different at different moments. It undergoes a change every 
moment. Similarly the flame in a burning candle is not the 
same. It is a series of different flames though we see it as one. 
In fact, every moment, there is a different flame, the succeeding one 
replacing the preceding one. Heraditus says the same thing, “you 
cannot bathe twice into the same river-” William James puts it 
in a different form. Even Burgson who believes in Elan Vatal 
as the origin of things has supported the theory of change. 
All the Indian Philosophical systems accept the theory of change 
as regards the world; but they differ in their explanations. Sambhya 
accepts change as a necessary phenomenon in the evolutionary 
process of the world from Prakriti. (Matter). the world which existed 
in Prakriti is real like its cause. The Nyaya-Vaisheshibas think 
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the world to be a change, produced from the combination of the 
atoms, by God, acting as an efficient cause, but the world did not 
originally exist in the atoms. It is altogether a new one. As it 
did not exist prior to its production, it is unreal. They mean that 
the change is unreal. To Samkhya, it was real. Shamkara 
accepts that the world is an effect, whose material cause is Maya- 
conditioned Brahman, so it is not real. It is only an appea¬ 
rance or Vivaria. He accepts the Sat-ICaryauada of the Sam¬ 
khya but differs from it, in' believing the Maya—conditioned 
Brahman, instead of Prakriti as a material cause and the change 
i.e. the world as unreal. He differs from the Nyaya-Vaisheshihas 
who do not accept existence of the ’ world in the cause, but 
agree with their belief of the unreality of the world, which he 
explains as appearance or Vivaria, having only phenomenal exis¬ 
tence. 

Ramanuja and Vallabhacharya accept the change as real, beca¬ 
use it is caused by Brahman. Vailabhacharya propounds a special 
theory which is known as Avikrita Parinamavada for explaining the 
relation of the effect to the cause. According to him, emergence of the 
world from Brahman is no doubt a change; but this change is not 
modification. It is simply the manifestation of a cause in a diffe¬ 
rent form. It is not a product. This slion’s his disagreement with 
the Samkhya, which, no ddoubt, believes that the change is real 
having its existence in the cause, but it is subject to modification 
such as production, increase, decay and destruction. Vallabha 
charya accepts production, increase, decay and destruction as 
changes, but not as modifications, because they do not affect the 
real nature of tire thing, undergoing a change. The Samkhya illus¬ 
trates its theory' by an example of milk and butter. Butter is one 
form of change of milk, but once milk has become butter, the 
latter cannot be changed into milk. Butter cannot have again 
the property of milk. It means that this kind of change is 
called Vikrita Parinama, Vallabhacharya accepts every change as 
Parinama- trans-formation which does not differ from the original 
cause, because it is not conditioned by illusion. It is unaffected 
by any change. So he calls it as Avikrita Parinama. The orna¬ 
ments of Gold are, transformations of Gold, but they are not 
different from gold essentially. Before their transformations, 
they were gold, and after destructions they remain as gold. 



116 VAtLABHACtlARVA —IttS PlttLOSOMfY AttP RfiLtOlOM 


In the same way, the world is a change from Brahman, and 
yet, it does not lose its nature of God-form. Even as the world, 
it is God and it will remain the same after its destruction. 
Shamkara’s Vivarta theory cannot be accepted as it distinguishes 
two kinds of Brahman-The Determinate and The Indeterminate 
—and makes the former only the cause of the world which is also 
unreal, like its cause. This is opposed to the teaching of the 
Upanishadas. According to Vallabhacharya, God is one whether 
impersonal or personal. Impersonal God represents the negative 
aspect and personal God the positive one. He sees no conflict 
among the Shritis. 

The Theory of Error (The Khyati Vada) 

When we on seeing a rope say that it is a snake, it is mis¬ 
taking a rope for a snake, this is known as an error. 

The question is, to what is this error due? The problem of 
error is treated as an important subject in Indian epistemology. 
Each system of Indian philosophy tackles this problem in 
its own way. There are 9 theories attempting to explain the 
existence of error, namely (1) The *Atmakkyativada. ' of the Yoga- 
charaya school of Buddhism (2) The Asatkhyativada of Madliya- 
mika school of Buddhism (3) The Akfyativada of the Prabhakara 
school of Mimansakas (4) The Viparitakkyaiivada of the Bhatta 
school of Mimansakas (5) The Aryatkakkyatioada of the Nyaya 
school (6) The Sadasatkkyativada of the Samkhya school (7) The 
Anirvachaniyakhyalivada of the Shamkara school (8) The Akhyati- 
vada or Satkhyattvada of the Ramanuja school and (9) The 
Anyathakhyativadu of the Madhava school. 

Our main object here is to understand Vallabhacharya’s view 
of the error. We shall, however, first know the views of other schools 
mentioned above. The Buddhistsic school is non-vedic. The 
First and second theories represent two different theories of the Bud¬ 
dhistic school. Taken both together, the Buddhistic school believes 
that knowledge by itself is not self-luminous. Its validity is to be 
established by extraneous circumstances. According to this school, 
consciousness or an idea is the only reality, but it appears as an 
external object. The object is unreal. The cognition of a jar is 
an error. It has no reality, but it is consciousness or ideas which is 
real. This view is opposed to the Upanishadic teaching which 
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asserts that Brahman is knowledge and All is Brahman. If All is 
Brahman and Brahman is real, then all the objects like jars etc. are 
are real. There is no possibility of error at all, according to the 
Upanishadic view. The Bhatta school of Kumarila and the 
Prabhakara school are the two important schools of the Mimansa 
system. Rumania and Prabhakara agree with each other in many 
points, but differ on the fundamental problem of Knowledge. 
Prabhakara believes that knowledge is self-luminous but not eternal 
He does not admit an error in the strict sense of the term. It is a 
partial-truth only. Kumarila, on the other hand, thinks knowledge 
as not self-luminous. According to Prabhakara it is an error 
of omission only, but according to Kumarila it is an error of 
omission and commission both. Error, for Prabhakara, 5s non¬ 
apprehension and for Kumarila, misrepresentation of one 
tiling which exists elsewhere, in another thing. The rope and 
snake, both have their existence, each existing in a different 
place from the other and in a different manner. Only there is some 
likeness between the two and because of that apparent likeness, 
the error of mistaking a rope for a snake is committed. In this 
cognition, the fact of perception of rope is omitted and that of a 
snake, which has existence only in the memory, is perceived. 
Hence misapprehension of the real rope has arisen. The rope and 
the snake are two separate unrelated objects, but are WTongly 
welded together in our cognition. In short, it is a WTong synthesis 
of the two objects, one perceived or presented, and another, re¬ 
membered or represented. The rope and the snake, as objects them¬ 
selves, are real. Only their unitary knowledge is wrong. The objects 
thus brought in relation to one another are real, but the rela¬ 
tion between them is unreal. Misapprehension is due to some 
defect in the knowledge process. However w r hat is understood as 
an error is valid, even during the time, only the object 'rope’ is 
mistaken for a snake. 

The An) at ha Khjati of the Nyaya school is almost the same as 
that of Kumarila*s Vipanta Kkjaii . To both, error is misappre¬ 
hension. This school however does not regard knowledge as intrin 
sically valid. It becomes \alid only by extraneous condition. It 
asserts only that the presented object 'snake* is not the rope, 
but it corresponds to it in reality. 
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The Sat-Khyali of the Samkhya school corresponds to Prabhak- 
hara’s Akhyati theory. The error is that school is non-appre¬ 
hension. According to Shamkaracharya it is indescribable. It is of 
the nature of superimposition of one object on another. It is 
an appearance only. 

Ramanuja accepts Prabhakara’s theory in a modified form. 
He says that all apprehension is real. Even error is real, so long 
it serves the purpose. So his theory is a combination of the Sal- 
khyati of the Samkhya and the Akhyati of Prabhakara. Now we 
have to consider this problem from the standpoint of Vallabha- 
charya. He proceeds in this question after accepting the axio¬ 
matic truth, that everything in this world is the manifestation of 
God. To him, Knowledge is a power of God. It is identified with 
truth (existence the ‘being* aspect of God). It is revealed in all 
the existent things. The Gita says, God is the originator and dis- 
troyer of all things. He is everywhere, in our thoughts Wills and 
feelings. Every form of cognition, according to his belief, is also 
the revelation of God in a limited way. So, considered from this 
point of view, there is no error in reality. Even die so-called 
error has existence. It is an error only in name. This may be 
so theoretically, but in the practical world, we have an expe¬ 
rience of an error ‘wrong knowledge’ which cannot be gainsaid. 
What is, then, the explanation of it? Vallabhacharya answers this 
question, by attributing it to the intellect, which interprets the 
objects in a wrong way. If one thing is mistaken for another, 
we must admit diat there is some common point between the 
two by which one object is mistaken for another. Actually there 
is a rope before us, but we fail to see it as a rope and appre¬ 
hend a snake. The eyes apprehend what is common to a rope and 
a snake. They seethe snake-like form only in the rope but whether 
it is a sndke or a rope is determined by our intellect only. Our 
intellect comprises of three elements the Sattva, the Rajas and the 
Tanias. If the Sattva is predominant, the object in its true nature 
will be apprehended, but if it is overpowered by Tamas it will 
not give the right apprehension. The intellect will determine that 
the object perceived may be a rope in fact, but it is perceived as 
a snake. The confusion is, primarily, due to the predominance of 
Tamas and, secondarily, due to the existence of a memory-image 
of a snake in the mind. So the error is to be explained by the 
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combination of the three factors in the perception of a snake in 
rope (1) The Effect of Tamas (2) The existence of memory-image of 
a snake in the mind and (3) The attributes common to a snake 
and a rope. Due to this reason, the intellect gives us a wrong 
knowledge. It is therefore the intellect which is responsible for 
the wrong construction of an object percevied. ' 

The Shuddka-advaita school divides the Cases of error into two 
classes (1) Nirupadhika and (2) Sopadhika . The former is illus¬ 
trated by the example of nacre and silver and the second by that of 
a jar which is taken to be revolving. In both these cases of an error 
it is due to wrong construction of the intellect, overpowered by 
Tamas , the existence of a memory image and common attributes. 
It may be with reference to a Dkarmin (the substance) or the 
Dkarnas (attributes). Apprehending a snake in a rope is an error, 
of the first kind, because both the snake and the rope in this ins¬ 
tance are subjects. But if a white council is misapprehended as 
yellow, it is an error of attributes, because yellow and white are 
the attributes of the substance, a conch. This misapprehension is 
due to jaundice in the eyes. Shamkaracharya says that cognition 
of the world is not real It is an error only. But Vallabhacharya 
holds that apprehending the world as uorld is not an error. Not only 
ihe world but the objects like jars are also real. To apprehend 
them as jars etc. is not erroneous knowledge; because they are 
manifestation of God. They are revealed from God’s Being 
aspect. The world—a Vis hay a —a subject which is a form of God, 
is real but we ascribe to it wrongly the attributes like change, 
growth, deminution and dissolution. These wrong attributes 
constitute the Vtshayata which has its origin in the intellect. 
It-comes in our way of perceiving the world as God’s true 
creation, between the world and our senses. It shows the world not 
as of God’s form God’s ‘Being’ aspect but as the world as 
isolated and unrelated to Him. Vallabhacharya further says that, 
ultimately it is not intellect which is responsible for tills God 
Himself, who by His divine power (Maya) stirs up the Tamas in 
the intellect and creates confusion in the right apprehension. Even 
error has a due place in God’s creation which is motivated for His 
play or Lila . It is by God’s Will that the soul becomes attached to 
mundane existence and thus labours under wTong knowledge It 
identifies‘mundnae existence’with the world butthes arc different 
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from each other. The world God’s creation and the Samsara the 
Soul’s creation. It is by God’s will that the real truth is hiddenden. 
It is necessary that God should hide Himself behind the 
world and the souls. The soul, separated from God, must seek Him 
in the world and in his own soul. P. Jaohanns S.J. has rightly ap¬ 
preciated this point in his book on Vallabha as under: 

‘God must be possessed after having been sought and found. 
But if God did not hide Himself and in Himself, the true self and 
the true world; He would never be sought. It is therefore all a 
hide-and-seek play. 1 Sansara is the great disease but it is only 
through disease that we fully appreciate the value of health/’ 

There can be no better appreciation of Vallabhachaiya’s 
explanation of the error than this. It is all the work of God’s 
Divine power which creates the world and binds the soul to it 
Just as the world-error is ultimately due to God’s will or power 
so also all wrong cognitions attributed to intellect are due to 
God’s will or power. In short, in Vallabhacharya’s system every¬ 
thing is real and nothing wrong. It is neither bad or ill placed. It 
has its value in God’s creation, as it is presented to us, because 
the presentation is by God Himself, for a particular end, Wrong 
things and errors have no real existence. If we view them as such 
for want of correct knowledge, w r e must treat them sympath¬ 
etically. We should love them and make them right, by their 
right use. 

The world of God (Jagat) and the world of ego (Samsara) 

The world {Jagat) and the world of ego (Samsara) have all been 
used synominously in almost all Indian philosophical systems, 
but the distinction between the two is explained by Vallablia- 
charya in his Tattva Dipa Nirbandha, 2 . There he says that it is 
wrong to identify the world with mundane existence and say that 
the world is unreal. What is unreal is the sansara and not the 
world. The world is God’s own creation by His own will, through 
the instrumentality of His power called Maya, but Sansara is the 
creation of the soul due to ignorance. Tire Samsara is destroyed when 
ignorance is removed by knowledge. The world is not destroyed 

1 P. 14. 

D. N. Part I in 23-24, 
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but when God desires to withdraw it, He himself tabes it back 
into Him. The world is the form of God, representing His ‘Being* 
aspect, so it is one with God, By looking at the world one can 
apprehend '‘Reality** but the Samara makes one blind to it. The 
samsara is the condition of worldly bondage, which is self-created by 
a man’s egoism, under the impact of ignorance which is responsi¬ 
ble for five kinds of superimpositions in the soul. (I) forgetful¬ 
ness of the soul’s real nature, that it is God*s part of 
consciousness (2) Superimposition of the soul on internal organs. 
(3) the superimposition on vital breath (4) Superimposition on 
the senses and (5) superimposition ont he body. Influenced by this 
five-fold nature of ignorance, the embodied souls forget tlitir 
relation to God, and mistake their body, senses, vital breath and 
mind for soul, and suffer worldly bondage. They mistake God*s 

things as their own and create artificial differences among men 
as friends or enemies, or know them as ‘mine or thine.* 

They are so engrossed in worldly affairs that they think, that 
worldly life alone affords best opportunities for enjoyments, and 
they feel that these enjoyments are permanent. They fail to dif¬ 
ferentiate between right and wrong, justice and injustice, merit and 
demerit and their consequences. They hanker after, and hoard 
worldly tilings, and do not care to know or seek God. This effect 
of ignorance gives rise to Samara , which has no solid foundation. 
This is unreal, because when true knowledge about the relation of 
the soul dawns, ignorance will be removed, as darkness is removed 
by light, and the Samsara will then no longer exist. But the world 
cannot be destroyed. It can be withdrawn only by God by His own 
Will, but even then, its reality will not suffer. The Jagat is the 
‘being* aspect of God both before its manifestation and in the state 
of non-manifestation. It is an effect having for its material as well as 
efficient cause, Brahman. But the Samsara has no efficient 
cause. It has its cause in Ignorance. P. Johanns explains 
differences between the world and Samsara in the following words 
in his book on Vallabha. ‘In the world there is no non-bcing, 
no transition from non-being, no growth or origin, no decay*and 
death but only self-manifestation and self-concealment. But the 
soul within Avid}a reads its own non-bcing and hence its non-intelli¬ 
gibility into the world and thus shuts it off from itself. It lives 
therefore, in a world of its own construction. In short the world is 
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God’s creation and Samsara is soul’s creation, real and unreal* The 
world is not subject to changes; Samsara is, subject to changes. 
The world is real; Samsara is unreal like a dream. The world is 
due to the Maya power of God, manufesting God’s ‘being* and 
concealing God’s consciousness and bliss, Samsara is due to igno¬ 
rance of the soul. The world is God/s work where as Samsara is 
man’s work. Samsara is ended by removal of ignorance. The world 
is not ended but withdrawn into Himself by God by his own 

Will”. 

This difference between Jagat and Sansara was not known by 
Shamkara. He has confoounded the world with Sansara. He, however 
admits the reality of Jagal in the empirical state. Shuddhadvaita 
believes that all things that have existence are manifestations of 
God’s attributes. The world is the manifestations of the ’being’ 
aspect of Brahman. But the manifestation implies concealment 
of God’s consciousness and bliss in it. Similarly, the souls are 
manifestations of, being and consciousness, without bliss, which 
concealed in them. Thus, everywhere God repeals His form and 
attributes in all objects by His two powers of manifestation and 
concealment. They are not opposed to each other like light and 
darkness. They assist each other in order to fulfil the purpose of 
God, Although all the objects are manifestations of God’s being, for 
a specific purpose to serve as a means to a specific end, God endows 
these objects with a particular attribute, concealing others. It is 
Lila {Hide and seek-play) of God. In different objects, God’s attri¬ 
butes are differently manifested. Yet in all of them God’s ’Being’ 
is commonly revealed. A jar and a cloth are two different objects, 
with different attributes of God; a jar having jarness and a cloth, 
cloth ness yet ultimately they have a common attribute of ’be¬ 
ing* in all of them. Essentially, a jar and a cloth are not different. 
One and the same reality has only assumed different visibilities in 
them. In a jar, jarness is explicit; and, in a cloth, clothness is expli¬ 
cit though jarness is implicit in a cloth and clothness in a jar. 
These jarness’ and ‘clothness 5 are God’s attributes. They are made 
explicit by God’s power of manifestation and implicit by God’s 
power of concealment. In a jar, clothness is concealed for a 
particular purpose. This does not mean that it is not in a jar. 
As a jar is manifestation of God’s ’being’, so is a cloth mani¬ 
festation of God’s ’being’. As ’being’ they are not different although 
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they differ in their outward forms as a jar and a cloth. God as a 
material cause of the world, assumes any form by His will ibr His 
Lila, In this Lila every object, animate or inanimate, has a purpose 
to serve God’s will. The world with its multiplicity of objects is a 
Divine Play. In this divine play even a jar with its specific jarness 
has a divine purpose to serve. So it is to be looted upon only as 
the form of God made visible to us in a jar-form. This jar becomes 
a means for fetching water from the tank or a well. God assumes 
the form of a jar as a means to get water in order to help men 
drink water. Thus considered, all dungs are God Himselfj as means for 
an end. The difference in the objects like a jar, a cloth etc. are only 
apparent. In fact there is no difference. Each thing expresses a parti¬ 
cular attribute of God by manifestation, and conceals others. 
Only that which is most needed as a means is revealed in those 
things, concealing odiers in them.'Those who do not know diis, 
think them as different from each other, but as expressive of God’s 
essence of ‘being*, synthetically they are one. Only in the analytical 
process they seem to be different. According to Vallabhacharya 
Avnbkaia and Tuobhaia are two powers belonging to God. What is 
implicit in God is made explicit by the power of mamfestadon and 
power of concealment makes what is explicit implicit in God. 
Avirbhaia is defined as being fit for experienc ng and its opposite 
Tirobkava. as being not fit for experrenceing. Shamkara explains 
creation and differences of things as due to Maya (illusion). Accor¬ 
ding to him all things are unreal. Samkhaya accepts diese two 
powers, but it does not accept Brahman. It attributes causality to 

Prahrttt . 

The Naiyayiha School would oppose dns theory giving the 
following reasons: 

(1) The manifestation is nodiing but produedon. It is a misno¬ 
mer of the term. 

(2) The effect or a product called a jar did not pre-exist in its 
cause i.e. in clay. It is distinct from the cause and can never be 
idendcal with it. It is neither an appearance nor a transformation 
of the cause, but is a new diing altogether, produced by the opera¬ 
tion of die cause. 

(3) If the theory of existence is accepted, liow shall wc say, diat 
in the negative state viz. absence of a thing, prior to its existence. 
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the tiling is no more, on account of its distinction in a state of its 
complete absence in the world, and in the state of its being absent 
in another object as in the example of a jar of being not in the cloth? 
In this case, we must accept that the thing has no existence. 

These objections arc replied by the Shuddhaa-dvaita school as 
under: 

(1) There is no production of a thing, but its manifestation, by 
the will of God. Hence all things as effects are real. They are not 
subject to production and destruction. In effect forms, they apear 
to be different from their cause, but really speaking they are not 
different. They represent ‘being’ aspect of God. God brings 
them out by His Will, and takes them back into Himself by His 
Will. So, they are manifested and withdrawn only. 

(2) If a thing in the form of a product, is non-existent in the 
cause, how can it be produced, because, it has no existence? Only 
that tiling, which has prior existence in a cause can be pro¬ 
duced. If the theory of non-existence of a thing in a cause is ac¬ 
cepted, anything can be produced from anything e.g. oil from 
sand particles. It will be unreal like the sky-flower. 

(3) The cases of absence of existence pointed out by the Naiyaikas 
are misunderstood by that school. If understood in the light of the 
theory of manifestation and non-manifestation, they will not b 
examples of absence of existence. What is termed as existence is 
never absent in any form, whether as an effect or as a cause. It 
is ‘being,* and not ‘becoming,* essentially, A jar, even in a state 
prior to existence as such, exists in its cause viz. earth, which is 
God’s ‘being’ (Sat). Only it is implicit before its manifestating 
and explicit as a jar. To say that there was no jar means the jar 
form, which is explicit now, was only implicit then, the word “r oas” 
in the sentence, ‘There was a jar* which conveys the sense of the 
past tense, lias reference to the jar once in existence. The use 
of hoflJ* does not deny existence, but affirms it, in an implicit 
condition. Similarly in all other states of the so-called absence of 
existence, really speaking there is no denial of existence, but an affir¬ 
mation of the implicit existence of the thing. Further, if the 
effect is to be understood as production, it must be supposed a 
Dharma (attribute) which must have its locus in some Dharmin {a 
substance), without which, there can be no production and this 
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must have another Dharmin (substance) as its locus and then ano* 
other and so on. This will involve a fallacy of Infinite regress. 
If it is said that, that locus is Time, then, it must have an* 
other one, and that another. This way it will also involve the 
above fallacy. By admitting Brahman as a material cause, which 
manifests its 'being* (sat) aspect in the world, and the worldly tilings 
by His powers of manifestation and non-manifestation, there will 
arise no difficulty in explaining the so called differences in the 
world; and the relation of cause and effect is properly maintained 
without supposing wrong theories such as the non-existence or the 
Maja theory. 

From the above discussion, we arrive at the following points 
regarding the nature of Brahman and its relation to die world: 

(1) The cause of the world is Brahman. 

(2) He, as Reality, is expressed in all the forms of worldly objects. 

(3) The reality of Brahman is not affected in its world form. 

(4) There is no otherness in Reality except Brahman. All objects 
are expressions of Brahman. 

(3) The things as effects arc expressive of some characteristic 
attributes of Brahman. 

Souls 

According to Shuddlia-dvaita, souls are many and they are 
God’s parts representing consciousness (Chit) together with 'being*. 
God’s bliss is concealed in them. They differ from the world in 
having ‘Being* with Consciousness of God. 

The Samhhaya School believes in the plurality of Souls, and 
they are called as Puruskas. These souls are independent. They are 
not related to God. They are in worldy bondage due to their 
contact with Prakrili, 

The Naiyayikas believe in many souls. They are spiritual 
substances of two hinds—Human souls and God. Human Souls 
have limited knowledge. The superior soul, called God is omni¬ 
scient. Although they accept God as an efficient cause of the world, 
they put God in the category of the souls, with the distinction that 
consciousness is an inseparable quality of God and it is an ad¬ 
ventitious quality in ordinary souls. 
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The Mimansa School admits the plurality of the souls and 
regards them as eternal, omnipresent, ubiqutous (Vibhu) and as 
Lnowers, enjoyers and agents. As they do not believe in God, die 
souls have no relation with God* 

Shamkara indentifies ‘Soul’ with Brahman and says that it is one 
but due to ignorance, it is misapprehended as many. This appea¬ 
rance of manyness in one soul (Brahman) is phenomenal and not 
real. Brahman, reflected into ignorance, appears as many souls in 
different bodies. By removing ignorance, by right knowledge 
the so called human soul will be cognised as identical with Brah¬ 
man. To Ramanuja, souls are many and real. They constitute con¬ 
sciousness attribute of God. God unfolds Himself as many by His 
Will. The souls as God’s attributes are inseparable from Him, in 
His causal state as well as m the effect state. They are knowers and 
enjoyers and also agents. Ramanuja regards them as attributes of 
God, but Vallabhacharya takes them as parts or constituents of God 
representing His consciousness. According to Vallabhacharya the 
relation between the souls and God is not that of the attributes 
or adjectives to the substantive, but that of the parts to the whole. 
Ramanuja explains this relation, by the relation of the body to 
the soul. The world and souls constitute God’s body, and God 
is their soul. 1 To Ramanuja and Vallabhacharya, souls are real as 
God and not phenomenal. Vallabhacharya has touched this sub* 
ject in his * T&ttva Dipa Jfibandha? Part I, under a section entitled 
a f Ghit Praha ran’ 1 in 53 to 64 Kankas. We shall note below some 
of these characteristics. 

1. Souls are small. The size of souls is given in Svetasvatara Up* 1 equal 
to the front part of rice grain. Badarayana supports this view, 
by the following reasons:—(a) The Shruti passages 3-3 and S.U.V 
8 refer to upward (Utkrants) movement, departure {gati) and 
returning ( Agaii ) of the souls. This is possible only if souls are 
small and' not pervading 3 the (c) S.U. 5/8 definitely says that 
the size of the soul is equal to one hundredth part of the 
hundredth part of an end of hair. 

If an opponent argues; how can a soul with such a small 
size spread its consciousness in the whole body? It is answered 4 

l BS ir-3-18 to 40 2 Chap 8 


3 B S. 2-3-19 (b) 


4 B S. 2*1-23-24. 
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by the illustration of Sandal paste, which though applied to a 
small part of the body, is felt in the whole of the body because of 
its pervasive quality, so although the atomic soul resides in the 
heart, it mates its consciousness felt throughout the whole body 
on account of its pervasive character. The point is illustrated by 
an example of a lustrous jewel. A jewel may be a very small one, 
but its lustre spreads over a greater area beyond the place where 
it is kept. 1 The same is true about the smell of a small flower. 
The soul itself is small, but its quality i.e. consciousness is of 
pervasive character and extends over the whole body. 

2. Sliamkara says that the soul is knowledge and not a knower 

* 

In Ills view there are no differences of a knower, a knowable 
(object) and knowledge. These differences are due to nescience. 
They are phenominal appearances of Brahman which is knowledge. 
This is refuted by Badarayana. 2 and Vallabhacharya in his Anu 
Bhashya commentary. Brahman assumes the forms of knoweldge, 
a knower and knowable objects. Souls are no doubt as parts of 
God’s consciousness, knowledge, but are knowers also. 3 

3. *Just as souls are knowers, they are doers also. To Samkhya, 
doership belongs to Prakriti and not to the souk. But this is wrong. 
If this is not admitted, the scriptures which teach performance of 
sacrifices must be false and useless, and the Law of action will not 
operate. There will be chaos in the society, because no body will 
be prepared to undertake schemes of work for the welfare of the 
No one will have inclination towards what is morally good of 
the Society, if doers themseloes are not responsible for their aettons 
No body will be held responsible, for his work. The sinners will 
escape punishment, and the good shall have to suffer for the 
ofTences committed by wrong-doers. The whole social order will 

be disrupted. Truth, justice, and goodness trill not prevail. 4 So 
souls must be supposed as agents. Each soul has to do a* parti¬ 
cular duty by which it rises or falls. For the progress of the society 
the dynamic principle of action must be accepted. God has evolved 
out of Him, action along with,time and nature; because God 
needed it for His play. 


l B S. 2-3-4. 
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4. The souls are also enjoycrs of fruits like a carpenter making a 
chariot, and enjoying 'a ride himself. Souls perform work and 
have to enjoy their fruits. 1 

5. The doership of the souls referred to above, in fact, is derived 
from God, who makes each soul do a particular deed and enjoy its 
fruit. 2 Each soul has to do a particular duty by which it rises or 
falls. For the progress of society, the dynamic principle of action 
must be accepted. It is the nature of an embodied soul to do 
action allotted to it by birth. 

Of course, the reward of the deed is within the power of God. 
The work by itself cannot produce its fruit, as supposed by the 
Mimansakas. It is powerless in that respect. 3 

6. Souls are parts of God: because they have emanated from 
God, like sparks from fire. These sparks are parts of fire; because 
they contain the quality of fire. Souls also possess God’s quality of 
consciousness with ‘Being*. Badarayana endorses this view/ of 
the soulls being a portion of God. and even the Gita supports 
it in XV-7, where Krishna (God) says to Arjuna ‘The soul 
in the body is an eternal portion of Myself” The objector may 
raise a doubt that, if souls are portions of God, then for the 
wrongs of souls, God shall have to suffer misery; -because we 
see, if a foot, as a part of the body suffers, the whole body 
will experience pain. Badarayana replies that, although, fire or heat 
burns others, it is not affected by it. In the same way, souls 
suffer but God does not. Souls are parts of God; they are not 
God. God ‘has being, consciousness and bliss* but souls have be¬ 
ing, and consciousness but no bliss; at the most we may call them 
aa God’s parts, having appearance or resemblance with God. 
Souls have being and consciousness only, which are of God. 
They are real, represen ting God’s qualities though partially. By true 
knowledge and devotion, they “will rise to the status of being like 
Brahman, but they will not be one or identiacal with Brahman. 

Explanation of soul’s fall from the divine state Into the 
worldly state, as enbodied souls. 

* 

It 5 is stated that the fall of souls from their divinity is due to 

i B.S.2-3-40 2K.XJ. 3/9. 3 B.S. 2-3-43. 4 b.S. 2-3-43. 

5 B.S. 3-2-5. 
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God’s will for His own Lila, and for fulfilling souls’ desires for 
worldly enjoyment. God Himself conceals His own divine attri¬ 
butes from souls. These attributes are six—greatness, potency, 
glory, beauty, knowledge and detachment from the world. Disa¬ 
ppearance of greatness makes the soul-miserable and dependent, 
that of potency, a slave of his passions and desires. Loss of glory 
and beauty makes him humble and lonely. He finds no recognition 
from any one and feels himself unhappy. Loss of knowledge 
makes him forget his relation to God and loss of detachment 
makes the soul attached to worldly pleasures. These two are 
lesponsible ultimately for the soul’s ruin. 

Turther, after separation, the soul is subjected to the 
influence of nescience which becomes the cause of its worldly 
bondage and sufferings. 

Like knowledge. Nescience is also the power of God. Know¬ 
ledge liberates the soul from worldly bondage, and Nescience 
brings the soul in the worldly state. Nescience operates on the 
soul in five ways. 

Five ways of the operation of Nescience or Avidya 

These five ways mentioned by Vallabliacliarya in ‘Tattva 
Dipa Nibandha are** (1) forgetfulness of soul’s real nature as 
a part of God’s consciousness (2) Superimposition of the soul on 
the body (3) Superimposition on senses (4) Superimposition on 
Vital breath (5) Its Superimposition on mind or internal organs. 
Ignorance first makes the soul forget its real nature, that it is divine 
and belongs to God. It makes it mistake his body for the soul. The 
man loves his body so much that he identifies his soul with the body 
and thinks of the body alone, as given to him for the enjoyment of 
pleasure. He enjoys best the of food and drinks, decorates the body with 
fine apparel and ornaments, under the impact of the superimposition 
of the soul on the senses, and the functions of the senses are mista¬ 
ken for those of the soul. The attributes and qualities of the senses 
are believed as belonging to the soul viz. blindness of eyes, mute¬ 
ness of tongues, deafness of ears, lameness of feet, etc. These operations 
of defective senses are wrongly supposed as those of his soul, 
when a man says, e I am blind or mute etc.’ Even his mental funct- 
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tions, due to impact of ignorance are falsely taken for those of 
the soul. In short, one becomes conscious of body, senses, mind 
etc. but not of his soul. Forgetfulness of its real nature and super* 
impositions become the cause of his worldly bondage. By attach¬ 
ment to worldliness, a man turns away from God, completely forgets 
that he belongs to God and so believes that he is completely 
transferred mto a worldly state from the divine. The soul passes 
through two processes in its state of transformation from divine 
to worldly state. The first process is the work of God. It is due to 
God who willed to be ‘many* for His divine sport for which 
God’s attributes are concealed from the soul. The second process 
is the work of Avidya. It is started by God’s will for His Lila, 
and is finished by Avidya. This Avidya is also God’s power, subject to 
God’s will. Ignorance also is the cause of worldly bondage. If 
it is so, a question may arise u Should we believe that the soul should 
remain in this state permanently? Is there no freedom from this 
bondage? Is there no regaining of its divinity or restoration to God?” 
Vallabhacharya says that this state is not permanent. It is tempo¬ 
rary, depending upon God’s will, to free the soul from worldly 
bondage and to take it back as His own. God’s power (Vtdya) has 
to function as a means of freeing the soul from its embodied state 
and restoring it to its divinity. This Vtdya counteracts and checks 
the operation of Avidya . Just as in the presence of light, darkness 
vanishes; so in the presence of Vtdya, Avidya will disappear and the 
soul will feel its divine status. 

Vtdya also works in five ways: (1) by detachment from the world 
(2) by desireiessness (3) by mind-control (4) by austerity (5) and 
by devotion to God. 1 Nescience is to be removed by knowledge for 
the soul’s restoration to its divinity. It is not verbal or scriptural 
knowedge merely but it is the knowledge which should change the 
tendency of the mind by which it might get turned from worldly 
objects and be directed to God, for, unless the mind-tendency 
is not changed, the soul cannot get freedom from worldly 
bondage. The soul’s chief instrument for getting knowledge 
is the mind. It should be so trained that it can give a right kind 
of guidance to the soul in seeking God and regaining its divinity. 
Avidya by its opposite force is the cause of the soul’s degradation, 
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but Vidya is the cause of its rise. Both are the powers of God. 
When God desires to make soul free from bondage* by means of 
His knowledge-power, first of all. He creates in the mind disgust 
for the world, then, frees it from desires for any worldly 
achievements, which enable him to exercise control upon mind, 
and make the soul undergo pangs of separation from God. 
Attainment of Love for God is the climax of knowledge. When 
knowledge reaches this climax, God Himself enters the soul and 
makes it perfectly divine, like fire entering a ball of iron and 
making it hot. God’s divinity is then realised and the soul 
becomes conscious of its true relation to God and its bliss. Not 
only that, but also God recognises the soul once more as His 
own, and makes it participate in His divine bliss. 

Refutation of the Shamkarites, re: the origin of souls* 

To Shamkara, human souls are phenomenal. They are due to 
illusion. On account of Maya, Brail man, who is one, appears to be 
many as individual souls, but really speaking souls are not many. 
Among his followers, there were six sub schools of thought, which 
explain the origin of individual souls by the Reflection Theory, 
These six schools offer six different explanations, although they 
agree among them in holding the Reflection theory. Their 
differences are indicated as under:— 

(1) Reflection of consciousness in Maya is personal God and of 
the same in Avidya , is a human soul. 

(2) Reflection of consciousness in Maya constituted of Sattia, is 
Is vara and that in Avidya constituted of Tamos and Rajas is a human 
soul. 

(3) Reflection in projecting Maya is Isvara and in enveloping 
Avidya is human soul. 

(4) Reflection of consciousness in Avidya is Isvara and that in 
the internal organ i* a human soul. 

(5) Reflection of consciousness in the intellect of man influenced 
by Tamos of Mayc whose locus in Brakman is Isvara, and the re¬ 
flection of the sar,(e in the internal organ is a human soul. 

(6) Reflection ol Isvara in Avidya is a human soul. 

Inspite of these differences, all these Shamkarite schools 
agree in one respect that the soul is a reflection of Brahman 
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(consciousness) either in Maya (Illusion) or (Amdya) nescience. 
To Shamkara, Maya and Avtdya are one and the same and not 
diffei ent. 

This reflection theory has been severely criticised by 
Vallabhacharya in liis ‘Tattva Dipa Nibandlia’ 1 . He offers the 
following reasons for its rejection* 

(1) The law of reflection requires that there should be no screen 
between an object and a mirror; otherwise the object will not 
be reflected in the mirror. But as Brahman is enveloped by Maya 
and it being a screen, it cannot produce Brahman’s reflection. 

(2) A tlung to be reflected must have some form; otherwise, 
tliere cannot be a reflection. According to Shamkara, Brahman 
is formless and so It cannot be reflected m Maya . 

(3) Again, unless the mirror is clear, it cannot reflect an object, 
into it Maya , by nature being impure, cannot reflect Brahman 

(4) Maya enveloping Brahman is very proximate to Brahman. 
Now, it is well known that even a small hne, scratched in a mir¬ 
ror being very closely proximate to it, does not cast its reflection 
in the mirror. Maya also being very proximate to Brahman 
cannot have reflection. 

(5) The object to be reflected, and a reflected object, must not be 
in the same place, but must be located, apart from each other 
with at least some distance; but according to the Shriti, Brahman 
and soul are described as birds perching on the same bough of 
the tree of the world-one enjoying the fruits of action, and the 
other watching it as a witness. This means that both the soul 
and Brahman reside in the same place not in different places; 
hence there can be no reflection of Maya in Brahman. 

T 

(6) The soul and Brahman as Antaryamin a*^ described by the 
Shntis to have entered the innermost part 6f the heart. It is 
entry and not reflection. 

> 

(7) The Gita 2 says that the soul is an Amsa a fB rah in an It, no where, 
describes it as Brahman’s reflection. 
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(8) If the soul is a reflection, its upward movement, departure 
from tills life and returning to the world, which have been des¬ 
cribed in the Gita 1 would not be possible. 

(9) If the soul is believed to be a reflection, then the mirror 
being destroyed, the reflection also will be destroyed. If by 
knowledge, ignorance (mirror) is destroyed, then, according to this 
supposition, the soul (reflection) will also be destroyed. 

The sponsors of the Reflection theory have no solid basis. It 
is only a fancy unsupported by reason or the scriptures. 

Criticism of Shaxnkara’s interpretation of ( Tliou art That 9 

The sentence ' Tattoamasi 9 which occurs in the ChhandogyaUpa- 
nishad in the Shvctahctu episode, is considered as a great sentence, 
pregnant with supreme truth, teaching identity between the soul and 
Brahman, according to Shmkara. The sentence is split up into 
three words * Tat, tv am, osi* and is translated as ‘Thou* (The human 
soul) art ‘That* (Brahman, Supreme soul), This meaning, is derived 
by the power of the word called “indication*’, particularly 
known as Jahad-ajakad Lalskana or Bkaga Tyaga Lakshana. The 
sentence literally means ‘The embodied soul is really Supreme soup 
This identification between human soul and Supreme soul is to 
be understood by the power of indication. 

Vallabhacliarya examines this interpretation in his 2 T.D. and 
finds it defective. 

(1) The sentence selected by Shamkara is only a part of the 
sentence and it cannot be a Mahaiakya. The whole discourse, 
preached nine times, should be taken as a MahaVakya . 

(2) Shamkara has not taken the context into consideration. The 
Shriti of which it forms a part, begins with the statement about the 
knowledge, by knowing which, all knowledge heard or unheard is 
known. To emphasise this point, the same thing is preached nine 
times by different examples. But in all of them, the main point is to 
teach, that the wc-j-id and the soul are not different from Brahman. 
It does not teach 1 ' identity of the soul with Brahman. Oneness or 
non-difference i^ not identity, because it reveals Brahman’s ‘being.’ 
Souls are also * one with Brahman because they reveal its con- 

V' 

— £ - 

Vpart I, 61 - 62 , 


l XV-10, 


134 VALLABHACHARYA—HIS PHILOSOPHY AND RELIGION 

sciousness. Souls are not identical with Brahman but acquire the 
status of likeness with Brahman. The Shriti in which this so-called 
Mahavakya occurs begins with the words, *Aitadatimyamidam Sarvarrf. 
All 'this* (idam) is of the nature of‘that’ (Brahman). Id am ‘This’ 
refers to the world. It means that this world has the essence of Brah¬ 
man. These words are followed by * TatSatyam ‘That is real.' The 
world having essence of Brahman is real. This is followed by a 
similar statement about the soul. That both the world and the souls, 
have the essence of Brahman is further made clear by the words 'So, 
Atma\ ‘He is God 1 . These words are to be taken with the previous 
portion pertaining to the world and the latter portion pertaining 
to the soul, which is described by the words.— t Tattvamasi i * Vallabh- 
acharya does not accept Shamkara’s claim that the purport of that 
sentence is to teach identity between the soul and Brahman; but he 

says that the whole Shriti should be taken into consideration and 
not a portion, detached from the context. If the whole is understood 
in its proper context, it will be clear that its purpose is to teach 
that the world and the soul are not different from Brahman, 
being Brahman’s parts. 

He does not split up this sentence into three words ( T#t t Tvam t 
ast) as Shamkara does, but in two words Tativam , Asi* Taitia i.e. state 
of "Tat {Brakmankood). Tv am is not a second person singular form 
but a termination conveying the sense of a state, added to Tat 
(Brahman). The meaning therefore is that the soul is an essence of 
Brahman as Its “amska” (a part). 

Ramanuja explains Tattva as Tasya Tvam , taking ‘Tat’ in a 
genitive ea&e, implying the sense, ‘Thou art His i.e. God’s. 1 The 
purport of the sentence is to convey the sense that the soul be¬ 
longs to Brahman. Thereby, he thinks that the relation of the soul 
to God, is that of a servant to a master. 

Madhva reads it as *AtattvamasV and explains it as ‘Thou art 
not That (Brahman,) but only a soul.’ He is a dualist, and believes 
that the souls are not one with Brahman. | 

Vallabhacharya, as shown above, understands this sentence 
conveying non-difference between the souls and Brahman, be¬ 
cause they are Brahman’s parts. The Shriti in wli ch these words 
occur, contains this truth in two parts—first relating to the 
world and the second to the souls. Translated int^ engHsh the 
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Shrill reads as ‘Brahman who is subtle is in all.* This whole world 
is in essence Brahman and it is real. Like the world, the soul also 
is the essence of Brahman, Oh Shvetaketu, thou hast the essence 
of Brail man, Madhavacliarya being dualist, does not accept the 
soul as an *Amshd' of God. His main contention against this theory 
is that, if on the analogy of the relation of the sparks and fire, 
the souls are considered as 'Amskas* of Brahman, then, just as sparks 
have light in them; so the souls must have knowledge in them. They 
must be omniscient like God; but it is not so. They either have 
no knowledge or have limited knowledge. Again, if they are 
parts of God, then God must be held responsible for the deeds of 
the souls, who are His parts Hands and feet being parts of 
the body, all deeds done by them separately are considered as 
the deeds of the body. As the fruit of the deeds, good or 
bad, must be enjoyed by the body; so the souls must 
not be responsible for their deeds, but it must be God’s 
responsibility. Hence the ‘ Amska ’ theory is not sound. To this, the 
Shuddha-advaita school replies that Madhva has not properly 
grasped the significance of the analogy of the sparks and fire. Its 
purport is to point out non-difference between the souls and 
Brahman like that between sparks and fire. Although they are 
parts of Brahman, they lack knowledge. 1 This is attributed 
to God’s will. God hides His dvme qualities of greatness, 
knowledge etc. in the souls for his Lila. It is God’s own doing. 
If God does not hide knowledge in the souls, He would not enjoy 
His Lila As it is God’s Lila, the responsibility of the deeds of the 
souls is not that of God. God has brought the souls under the 
Law of action, by which the soul bears the fruit of its deeds. It 
is God’s will. 

Madhava’s view conflicts with Badarayan’s view 2 , where the 
word 'amska' has been specifically used to convey the sense that 
the soul is an amsha of Brahman. The Gita also says the same 
thing. 3 In the face of this scriptural testimony, Madhava’s object 
tion cannot be, accepted. Vallabhacharya’s sole reliance in the 
matter of knowledge about God, the world and the souls, is 
on the scriptures only. 
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Relation of the souls to God 

The illustration in the Shriti, of the fire and the sparks for 
explaining the relation of the souls to God brings out the 
following characteristics of the souls. 

(1) Souls are many like the sparks issuing from fire. 

(2) Just as the sparks resemble fire in brilliancy or lustre, so the 
souls resemble God in His consciousness, 

(3) Like the sparks, the souls are manifested forms of God They 
are not products. 

(4) Just as the sparks are particles of fire, so also the souls are 
parts of God, 

(5) As fire is greater than its spark, so God also is greater than 
the souls, 

(6) As the sparks are smaller than fire, so the souls are also 
smaller than God. They are atomic in size. 

(7) The sparks contain inherent potentiality of entering the fire; 
the souls also have the inherent potentiality of entering God. 

(8) Just as the sparks, after entering fire, have no separate existence 
from fire; in the same way the souls, after entering God, have 
no separate existence. They arc non-different from God. 

t 

(9) A spark even after entering the fire can reappear from it. 

In the same way, the soul in liberation can reappear from Brah¬ 
man. 

The Kinds of Souls 

As representing consciousness of God, all souls are alike; but 
in the worldly state, they differ from each other, by their tenden¬ 
cies of mind, pursuits, virtues etc. However, the TJpanishads and 
the Gita, divide them in two kinds—the Divine and the Demonic, 
or Free souls and Bound souls. Ramanuja divides them in three 
kinds—Eternal souls, free or liberated souls and bound souls. The 
eternal souls arc not subject to birth and death. They live in Vmkuntha 
(the region of God) for ever and render constant service to God. 
The released souls were once bound to the world but got liberation 
by their actions, knowledge and devotion. The bound sou*s are 
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subject to the continuous process of births and deaths in the 
world, on account of their ignorance and bad works. Madhva also 
recognises these three divisions. 

Vallabhacharya has three broad divisions but designates them 
using new words—Pushti, Maryada and Pravaha. The charac 
teristics of these souls are enumerated by him, in his work— Pushti- 
Prav aha-Maryada. 

Now let us try to understand what he means by these three 
new terms. 

The divisions of the souls into above three broad categories 
refer to their states after their separation from God and immersion 
in the worldly state. During the worldly state, they forget their rela¬ 
tion to God and get attached to worldly happiness. These souls lack 
spirituality in them. They have no higher goal than the happi¬ 
ness of tills world. These souls are called ‘The PraiahV. 

Those who are conscious of their relation to God and mdea\our 
by their knowledge or devotion, to transcend the worldly state are 
higher kinds of souls, known as u Tks Maryada" souls. The souls who 
shun worldly happiness and yearn only for Jove and grace of God 
,and seek union with God are the highest, known as ‘Pushh ’ souls. 

The Gita mentions only two types— (1) The Daivy souls and 
(2) The Asuri Souls in Chapter XVI. That scheme defferentiates 
divine virtues from demonical qualities. Vallabhacharya calls the 
Asuri or demonical souls as Pravahi. The Divine souls in the Gita, 
represent only one class including the Spiritual and the Divine 
Souls. But Vallabhacharya divides the Divine Souls into two 
divisions of the ‘Pusftp souls and the ‘Maryada* souls. As 
means for God’s Unio}, the Gita mentions sacrifice, knowledge, 
mental discipline, austerity, devotion, faith, and absolute surrender 
to God. The Gita does* not recognise the distinction of the ‘Pushtp 
souls and the* Maryada* souls. All who seek union with God either 
through means or without means are called ‘.Dflfpy-Divmc-Soiils. 
Vallabhacharya, however, distinguishes, these two types of the 
Dam souls, by naming them as the Maryada and tha Pushti souls. He 
has made the Gita idea of souls, lucid and distinctly clear, by 
his three divisions. 

i 
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The Pravahi souls are worldly souls. They are too much 
engrossed in worldly affairs. Travaha* means a stream, here 
meaning the stream of worldliness. A thing fallen into a 
stream does not come out of it. It is tossed up and down and 
swept away, hither and thither, by the force of water. In 
the same way, these Pravahi souls never come out of the world. 
The world is too much with them. They waste their lives in 
idle pursuit of the worldly pleasures, which ultimately make them 
unhappy. They do not discriminate between Pravnti (work) and 
Nivriti (rest) described in the Gita (XVI-7). Their actions are im¬ 
pure, their minds unholy and their conduct objectionable. They 
love falsehood and hate truth. They do not believe in God, lack 
understanding, are ill-disposed, take delight in perpetrating cruel 
actions, and indulge themselves in destructive activities only. They 
are hypocrites, conceited and arrogant. They are slaves of insati¬ 
able passion. They are intoxicated with power and mad for 
money which they hunt by unlawful means. Their minds oscillate 
between hopes and despairs. They have no contentment. There is 
no end to their desires. They are full of egoism, violence, insolence, 
passion and anger. They hate God and all good men, and remain 
permanently in worldly bondage. *Eat i drink and be merry * is their 
only motto of life. They are self-centred and never come out from 
the stream of Samsara . After death they take birth again. They* 
are never free from the process of birth and death. Because of their 
tendency to remain in the stream of worldly life, they are design¬ 
ated by Vallabhacharya as the Pravahi souls. 


The Maryada souls are spiritual. They are no doubt in the 
[ world, but they make efforts to be released from the world, by their 
' behaviour in accordance with the prescriptions and injunctions of 
die scriptures. They have faith in God jnnd in the holy books. 
Their rules of conduct are derived from' the scriptures and the 
| conduct of saintly persons. They are not after worldly pleasures 
because they consider them as poison. They seek peace of mind, 
f which alone is real happiness to them. They prefer rest to work. 

They know what kind of work is worth doing. They are fearless, 
t lovers of truth, pure and kind-hearted, charitable, well disposed 
to all persons irrespective of caste, creed or colour, non-violent in 
thought, word and speech, free from pride, anger, greed and Just. 
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Sublimity, forgiveness, fortitude, absence of the feeling of self- 
importance are their chief marks. Their goal is liberation from the 
world through Vedic means, such as performance of sacrifices, 
knowledge, austerity, self control, worship and devotion. Spiritua¬ 
lity as well as peace of mind is their motto. They believe in giving 
otliers what they possess and what is beneficial to others. They live 
their life according to the rules (Afaytrda) of the scriptures. Their 
aim is also union with God, through the means laid down 
in the sciiptures. 

The Puskti souls arc of the highest type. They seek God’s love 
and grace only and nothing else. Although they arc in the world, 
they belong to God, bodily and mentally. They live in the 
world but are detached from the world and at the same time 
1 attached to God alone. 

The difference of the natures of these souls and their origin 
with their marks have been explained by Vallabhacliarya 
in his work P.P.M. The Pushtt souls originate from God’s body, 
the Bliss-form. The Maryada souls from God’s speech (uord or 
the Vedas) and the Pravahi souls, from God’s Mind or Will. 
The goal of the Push St souls is God's love and participation in His 
B1 is$, that of the Maryada souls, liberation and of the Pravahi 
souls, the securing of the worldly happiness. 

The Puskti souls arc ever conscious of their relation to God. 
God is the centre of their love. They live for God alone. They 
yearn to behold Him, to be united with Him and to enjoy bliss of 
His embrace. The Maryada souls have faith in the Vedas or the scrip¬ 
tures and pursue such activities that will enable them to secure 
their release from worldly bondage and integrate them with 
Akshara form of Brahrran. The Pravahi souls have nothing to do 
with God, or the scriptures. They do not have any rules, are self- 
willed and are u/isteady in their aim, which varies from time 

r * 

to time, according to the caprices of their mind. 

The Puskti souls are the best of all; because they have their 
origin from God’s Bliss form. They resemble God in nature, descent, 
external signs ; and attributes. Like God, they possess bliss, which is 
manifested through supreme love for God. They are devoted 
to the seryice of God alone. They are completely divine in all 
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respects. Their body, senses, mind and soul are saturated with the 
love of God. They do not care for liberation. Their only desire 
is to participate in God’s bliss. Such Puskti souls are very rare. 
They deserve God’s grace. The Maryada souls arc, no doubt 
seekers of God and possess good virtucs-faitli in the scrip¬ 
tures, knowledge of God and even devotion; but they lack love for 
God. Knowledge and devotion arc resorted to, by them as means 
only. The Puskti souls do not resort to any means. God’s grace is 
the only means for them, attained by transcendental and divine 
love. In worldly life, we find mixed Pushti souls. Puskti Puskti, 
Puskti Maryada and Pushti-Pravaha souls. These mixed souls are 
Puskti by nature; they have love for God and seek God’s grace but 
in the worldly state, their minds sometimes turn away from God’s 
love and arc attached to the worldly pleasures The Puskti Maryada 
souls are mostly under the influence of the scriptures even though 
they love God. The Pushh~Pu$kti souls are perfect souls in their 
love for God. The Skuddka Pushti souls are extremely rare. They 
remain in close proximity of God as participators and witnesses of 
the bliss of God’s Divine Play (/2<zr«). 

The Pravaki souls, according to Valjabhacharya have two sub¬ 
divisions (1) Ignorant-souls and (2) Possessors of ill knowledge. The 
former are not bad before their birth. They were good souls in 
their previous life, but due to some curse from a holy person 
for some fault, suffered a fall. Thei e is hope of their redemption 
or regaining their former status. The second type of the 
Pravaki souls are forsaken souls, for ever thrown off from 
God’s grace, by God’s will for His L\ fo. If God wills to bring 
them back to His Path, He may do so; but, by themselves, they are 
reluctant to seek God’s shelter, by way of improvement in their 
conduct. I ' 

Besides these divisions, Vallabhacharyamotrs one more type, 
known as Gharskani souls. They are wanderers in the sense that 
they do not stick to one thing. They waver at d have no defi¬ 
nite purpose or goal. They do not know what they want to do 
or achieve. The PuskU-Pravaha-Maiyada work, which is Vallabha- 
charya’s attempt at the classification of the souls, i$ incomplete. 
It is believed that if it were complete, Vallabhacharya \would have 
described three further sub-types of mixed Maryada souls as 
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Alar) ada-Pushti 3 Alarya da-Alar) ad a and Alary ada-Praiaha^ and also 
mixed Pravaha souls, as Pravaha Pushti , Pravaha Alary a da and 
Pravaha Pravaha with their marks. 

Shri Vallabhacharya’s path of devotion is known as *Pushti- 
Alarga* or ‘Path of Grace of God’. This word is specially selected 
by him to differentiate it from the Alary ada-Alarga^ which teaches 
God-realisation through scriptural means. 

Badarayana says that the doctrine of Pushlimarga is very subtle, 
and beyond comprchension and reach of ordinary men; be¬ 
cause it is not to be learnt from the scriptures, but it is to be expe¬ 
rienced in one's own heart. In many places, Vitthalcshji has ex¬ 
plained the differences of Pushti marga from the Alayadamarga in 
his commentary on the Brahmasutras. Alaryada marga is a path of 
knowledge and devotion and Pushti Afarga is the path of the 
love-type Devotion and grace of God. 

The word * Pushti* has been very much misunderstood by igno¬ 
rant persons. Some who are inimical to this Marga deliberately 
misinterpret it. The word is no doubt derived, etymologically, from 
the root 'push' to feed, to nourish, to develop; it does not mean 
that, according to this path, the body is to be fattened by food. 
It is rather a path for the development of the soul which is weak 
and feeble and lustreless in the embodied state The soul has to be 
made strong and lustrous by the love of God. Love is the food 
by which the soul is nourished and developed, so that n can 
enjoy the bliss of God. Vallabhacharya’s philosophy docs not, any 
where, lay emphasis on the seeking of the material comforts. On 
the contrary, it teaches their avoidance and non-attacliment to them. 
It is not the path of feeding or fattening the body, but of nourishing 
or developing the soul by the knowledge of God, service to Him 
and suffering pang* of separation from Him. The word Pushti also 
is indicative of pace of God. The 6th canto of the Bhagavata, 
describes its nature, characterising it as ‘Poshana* hla in the 
same sense. Puslui souls are the recepients of God's grace. This 
idea of grace occurs in the Kathopanishada, where it is said ‘God 
cannot be attained by sermons, superior intellect, prodigious 
learning, but by him whom God chooses or favours.” Grace is 
God's ‘Parana*—choosing—of the soul. In the Shriti it is said to 
be God’s Prasada. Vallabhacharya uses the word f Pushti* to 
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connote the sense of choosing and grace of God as stated in 
the Upanishada. The words ‘choosing* and ‘grace’ are synonymous 
of *Pusktt\ This conception of * Pus kit’ is not unknown to the Upani- 
shadas. It is, there, but was not noticed by other Acharyas before 
Vallabha. The credit of its discovery and naming a religious 
system as 'Pushtt* Marga goes to Vallabhacharya alone. 

Pushti as stated by Vallabhacharya in his Bhagavatartha Praka- 
rana h is a power of God in the form of His grace, granting pro¬ 
tection to the devotee, by rendering ineffective the consequences 
of evil deeds, and by checking the power of Time and transform¬ 
ing his nature. It affords protection to the devotee both intern- 
nally and externally against all evils. The ‘Pushti’ soul has not 
to suffer the consequences of the violations of the scriptures, and 
transcendence of moral laws or social codes; because his affinity 
is only with God and not with the society, state, or the world: 
though as long as he is a worldly soul, he observes all social 
codes, ethical codes and the state laws, 

God-Absolute or Personal: 

Before we conclude this chapter, we shall clarify Vallabha- 
cliarya’s concept of God. He accepts the Upanishadic concept of 
Brahman which is both Absolute-Infinite and Personal. He does 
not make any distinction between the two. It is one and the 
same Supreme Reality which is conceived as the Absolute or the 
Personal. As the absolute, it is unmanifest and as Personal it 
is manifest. Shamkaracharya discriminates between the two; the 
former is known as Brahman (the Absolute) and the latter as 
Ishvara (God). The Absolute is die Supreme Reality but God has 
no reality; God is the Sat-Chit-Ananda, the Existence -Conscious- 
ness-Bliss. He is the creator, sustainer and Destroyer of the Uni¬ 
verse, The Western Philosophy discusses this subject of 
supreme Reality. Some identify the Absolute wrtli God and some 
differentiate one from the other. Hegel holds that God is not only 
Absolute but also Personal. Schiller objects to fhc ‘Absolute’ on 
the following arguments:— 

(1) God is not Absolute. We cannot account for the world with¬ 
out a finite or personal God. 


1 VI.-2. 
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(2) If God is Absolute or Infinite, then the problem of evil in the 
world would be insolvablc, unless God is made irresponsible for 
every evil, 

(3) By accepting God as Infinite, we have to deny God’s attributes, 
such as conscience, goodness, intelligence etc. If we say that 
God is possessed of the attributes, we accept thereby God’s per¬ 
sonality. We cannot imagine God absolutely without any 
attributes. Even the words, like Infinite, Indescribable, un¬ 
thinkable, etc. used to describe God prove that God is 
personal. 

(4) Our world is finite. It lias a form and is a concrete thing. It 
is an effect, evolved from God, its cause. If the effect is finite, 
then the cause must be finite. If the effect has a form its cause 
must have a form. So God as the creator of the world, must be 
Personal. 

Schiller, however, adds that God’s personality is different 
in nature from that of men , and transcends it. Men’s 
personality is human, but God’s personality is divine or super¬ 
natural. 

Dr. Rashdell, the author of Personal Idealism, observes that the 
, Absolute cannot be identified with God. The Absolute must in¬ 
clude God and all other consciousness not as isolated and un¬ 
related beings; but as intimately related to Him and to one 
another and as forming with Him a system or unity. God and 
tile spirits both are the Absolute, not God alone. According 
to him, God is a separate form of the Absolute. His limitation 
is self-imposed. He differs from Shamkara, who thinks that 
the personality of God is due to illusion or ignorance. 
Vallabhacharya holds that the personality of God is His inherent 
nature and is revealed hn a variety of forms by His own Will. Dr. 
Rashdell, however, in an indirect way, accepts personal God. 
Balfour rejects the Absolute as useless. According to him, per¬ 
sonal relations of Io^e and worship can be maintained with God 
by men. In his boo \ ‘Philosophical Doubt* he says, that men can 
love and pray God Hid not the Absolute. God is the source of 
Truth, Goodness an; j Beauty. If there is truth in the world, 
it is because God^s truth. If there are good things in the 
world, it is becau 4"> God is the personification of Goodness. If 
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there are beautiful objects, it is because God is the personification 
of Beauty. In this sense, God is personal and at the same 
time, super-personal or possessed of divine personality. 

Here, wc may make some reference to Aristotle’s concept of 
God. According to him, there is God and He is related to the world, 
but only, as the loved object is related to the lover. God is unmoved 
although He is the Prime Mover of the world. He is non-creative, 
non-interested and aloof. He has no interest in the world. Prof. Joad 
criticises his concept of God in his book f God and Evil’. To him 
Aristotle’s concept of God is not acceptable. He makes God the 
movei of the world. The world yearns after Him and the yearn¬ 
ing is the cause of movement and development in the world; 
but although as a mover, God aiouses the world’s desire and is 
the cause of its development He is neither the creator of the 
world, nor aware of the process which He himself has set 
going on. To posit God as a Mover and to deny Him as a 
creator, is an apparent contradiction. If God moves, it means 
that the urge of movement and creation, set the ball rolling. By 
making God unmoved, Aristotle denies personality to God. Prof. 
Joad observes that Aristotle is illogical in making such an admission. 
He betrays his ignorance 'of the personality of God. God’s 
personality is not like a man’s personality. A man’s personality, 
expresses itself in the life he leads, in the gait and gestures of his ** 
body, in the tones of his voice, in the look of eyes and the moods 
of his temperament. God’s personality is expressed in the 
values. He created them, is immanent in them and also is transcen¬ 
dent of them. All manifested objects are expressive of God’s per¬ 
sonality. As God is immanent in the world, He must be inte¬ 
rested in the world. Of course, it is an omnipotent personality 
inteiested in everything and it is not immobile, but continuously 
active. Prof. Joad repudiates Aristotle’s concept of God and 
recommends the Personal God, to the spiritual aspirants for 
seeking God. To make his sense of personality of God explicit, 
he observes:— 
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pursuing truth, we draw nearer to God, in knowing beauty, we 
know something about God, in doing our duty, experience some¬ 
thing akin to His experience. But nobody would, I imagine, wish 

to suggest that God is beauty or is goodness or is truth.” In other 
words, he means to say that although God has expressed His per¬ 
sonality through, beauty and goodness, He is above them all, as 
his personality is Divine. Vallabha’s idea of personality is similar 
to this. It is expressed in one word 'Sat-Chit-Ananda\ The 
Taitiriya Upanishad says—Brahmam is Truth, Knowledge and 
Infinite love. This idea is more succinctly expressed in the word 
‘love (Rasa') ’ which is God’s form. 

Dr. Radhakrishnan explains in the following passage the 
necessity of believing in Personal God. 

“This Supreme Reality is difficult to grasp and impossible to 
define. We can be sure of what God is not, but not of what God 
is * * * This personal representation of God is nothing but 
one way of expressing the Reality. 1 

To Arvinda, 'the Divine Being’ SaUchtt-ananda is both im¬ 
personal and personal. It is an existence and the origin and founda¬ 
tion of all truths, powers, existences; but it is also the one transcen¬ 
dent Conscious, Being and the Person of whom all conscious 
beings are the selves and personalities; for He is their highest self 
and the universal in-dwelling Presence. 2 Again he says, ‘Sat- 
chit-ananda is the one with triple aspects. In the Supreme there 
are not three, but one,—Existence is consciousness, Consciousness 
is bliss and they are thus inseparable; not only inseparable but so 
much each other, that they are not distinct at all. 3 The three 
aspects of the Divine are referred to in the following passage: 

“All realities and all aspects and all semblances are Brahman. 
Brahman is the Absolute, the transcendental, and incommunicable, 
the supra-cosmic existence that sustains the cosmos, the cosmic self 
that upholds all beings, but it is, too, the self of each individual; 
the soul or psychic entity is an eternal portion of the Is vara; it is 
his supreme Natur\ or consciousness force that has become the 
Jiving being in the World of living beings 4 .” 

I The Religion, we need. 2 Life Divine Vol III, P. 458 II eidtion. 

3 Light on Yoga P. 3h * Life Divine, Vol. IT, 2nd Edition, P 36. 
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It seems, Arvinda in the above words, expresses the view of 

Vallabhacharya. According to Vallabhacliarya God is both subject 

and object. He is Being and Becoming by His Will. There are no 

differences of the subject and object in God, because even objects 

do not exist outside God. It is doubtful whether Arvinda had an 

access to the writings of Vallabhacliarya but it is true that his 

philosophy about God is very much the same in essence with that 

of Vallabhacliarya. The following extract explains the point about 

the ultimate nature of God, 1 ‘He is the Brahman, who consciously 

supports and originates all from lus higher spiritual Nature. Con- 

cisously he becomes all things in the nature of Intelligence, Mind, 
Life and Sense and objective phenomena of material existence. The 

Jiva (human soul) is He, in that spiritual nature of the eternal. His 
eternal multiplicity, His self-vision from many centres of con¬ 
scious self power. God ,Nature and Jiva are the three terms of exis¬ 
tence and these three are one Being. The same view is expressed 
by Vallabhacliarya 2 wherein he says: ‘God alone is hnowable. He is 
both non-qualified (Absolute) and qualified (Personal). All 
attributes and actions in the objective world are His. He has triple 

f orms _the original (Suwrupa), as the cause of the world, (Karana) 

and as an effect the world (Katya ). These three forms are not sepa¬ 
rate but are the three aspects of one and the same God. All the 
various manifestations of God-animate or inanimate, reveal God’s 
own nature. In the unmanifest state, God is Absolute (Para 
Brahma) and in the manifest state He is Personal God (Isvara). 
Recognition of God as Absolute and Personal is the special merit of 

Vallabhacharya’s philosophy. 

In the words of Dr. Radhakrishnan, there is no difference 
between the Absolute and God. They are one and the same, only the 
difference is in their aspects. The true, the Absolute does not create 
and God creates; but that does not mean that these two are diffe¬ 
rent. He says: “God, who is the creator, sustainer and judge of 
this world, is not totally unrelated to the Absolute. God is the 
Absolute from the human end. When we liridt down the Abso¬ 
lute to its relation with the actual possibility, the Absolute appears 
as Supreme wisdom, Love and Goodness. ... He is the creative 

1 Arvmd’s Essays on the Gita, 2nd Series, P. 47. 

2 T.D.N. Pt. II. K. 84. 
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mind of the world, with a consciousness of the general plan 
and direction of the cosmic, even before it is actualized in 
space and time. He holds the successive details in proper 

perspective and draws all tilings together in bonds of love and 
harmony. . . 

We call the Supreme, the Absolute, when we view it apart from 
the cosmos, and call God in relation to the cosmos. The Absolute 
is the pre-cosmic nature of God and God is die Absolute, from the 
cosmic point of view. 1 This is also the view of Ramanuja and 
Vallabha. Vallabha’s identification of Absolute with God, is of such 
a kind, that in the identification, the Absolute has no separate exis¬ 
tence from God. So according to him, there is only God, who 
is the Supreme Reality. 

The Absolute is not commendable on psychological, ethical 
and religious grounds. If God-realisation is the goal, how can the 
Absolute be realised by the mind, by any of its faculties—intel¬ 
lect, feeling and will? The difference of the realiser and the 
realised must be accepted, without which the reahscr cannot realise 
God, by mind. The Absolute is beyond the reach of mind. It is 
unthinkable and inaccessible. It cannot be the object of realisation . 
Ethically, the concept of the Absolute fails to make men lead a 
moral life. Unless one knows that there is God, as a judge 
and rewarder of our actions, no body will refrain from indulging 
arbitrarily in immoral and unjust deeds. But when one knows 
this he will behave better in his relation with others. The 
Absolute cannot influence a man to behave in a better vay. It 
being an abstract entity. Religiously the Absolute cannot satisfy 
our purpose. It cannot be loved nor worshipped nor prayed. 
People offer prayers to God; because they believe that God will 
respond to their prayers. God in His concrete form can be easily 
made an object of the God-seeker’s thought, love and will, 
for devotional purpose. The Gita gives its verdict on this question 
by stating that God has dual aspects-abstract (tmmanifesl) and 
concrete (manifest). The unmanifest is unthinkable, all pervading, 
imperishable, ineffable, eternal, immobile and inmutable. It is 
called Akshara. The manifest is God Purshottama. Both are 

1 An Idealist View of Life* P. 345. 
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God’s forms but the former is very difficult to atta in. It can be 
attained only by knowledge. This path of knowledge is not 
possible for all. Only few exceptional souls can reach Brahman 
by resorting to It. But God’s gifted souls realise Him, through 
devotion by resorting to His personal form. 

Shri Arvinda expresses similar idea about Highest God in his 
Essays on. the Gita p. 246 as under—“But the Divine is neither 
wholly the Kshara, nor wholly the Akshara. He is greater than 
the immutable self and He is much greater than the soul of muta¬ 
ble things. If He is capable of being both at once, it is because He 
is other than they, the Punisliottama above all cosmos and yet 
extended in the world and extended in the Vedas, in self-know¬ 
ledge and in cosmic experience.*’ 



Chapter III 

VALLABHACHARYA AS A RELIGIOUS TEACHER 

The highest form of God is Rasa (Love). He toko attains Him 
becomes enjojer of Bliss . 

Taittiriya Upamshad 

S *Love is the supreme means for the attainment of the Divine Bliss . 1 

Vallabhacharya was not only a philosopher, but also a great 
religious thinker. He had studied all the religious systems of his 
time, and formulated his own independent views on the true 
nature of religion, which may rise to the level of a universa l reli- 
gion-the religion of heart and not^of intellect. He thought that the 
Hindu religion as it existed, needed re-orie ntatio n, if it were to sur¬ 
vive and to be serviceable for spiritual and divine life. 

It is the main characteristic of the Hindu philosophy that it 
is neither speculative, nor dry', but serving a practical need of 
God-realisation, and therefore, the general nature of all the 
philosophical systems of India is religious. The philosophical 
speculations of all the commentators of the Brakmasutras are directed 
to God-realisation. The goals of badf philosophy and religion 
being die same there is no antagonism between them, although 
outwardly, their provinces seem to be divergent. Shamkara, 
►Ramanuja, Bhaskara, Madhava, Vallabha and Nimbarka were 
! philosophers-cum-religious thinkers. To them philosophy, unaided 
by Religion, is barren, and religion without philosophy is blind. 
Both should cooperate with each other for the realisation of 
God. The way of approach to God by Philosophy is by intellect, 
reason or intuition and that by Religion, by love or divine 
service. Philosophy is thinking about God and Religion is feeling 
or experiencing God. Mere thinking without feeling has no 
lvalue nYspiritual life. 

The Hindu Philosophers do not merely give us knowledge 
about God and the souls* relation to Him, but indicate some 

t ValUbhacbarya T.D.N. II. 326. 
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mode of feeling or experiencing Him by different ways such as 
sacrifice, mental discipline, knowledge, worship, renunciation and 
devotion. Vallabhacharya teaches the way of devotion of the 
love-type and the divine service for experiencing God. It is 
the distinguished feature of Vallabhacharya 1 s religion. 

Religious life according to him is the life of God-realisation or 
union with God, through the grace of God. To distinguish his 
religion from other Hindu religions he names it as Puskti Marga — 
the path of Grace. He has explained the features of this new reli¬ 
gion in his small works commonly known as “Sixteen works”. 

4 

From the Vedas and other scriptures, one can know that there 
are three principal means foT God-realisation—Action, Know¬ 
ledge and Devotion. What is known as Karma is identified with 
sacrifices or the rituals in the Vedas. The Gita, however, does not 
understand it in that sense only, but in a wider snese, so as to in¬ 
clude all kinds of works—physical as well as psychical. Sham- 
kara, Ramanuja and Vallabhacharya generally understand it 
in the sense of a sacrifice. The Brahmanas which constitute the 
early portion of the Vedas give prominence to the Karma t (sacrifice) 
and describe its various types, the time for its performance, the 
materials needed for sacrificial purpose and the number of the 
priests required in the performance. The followers of the 
Mimansa school are warm supporters of Karma, which alone they 
consider as a true means for the development of a religious 
life. They believe that Men will get happiness or misery 
according to their actions (Karma), Their ideal is the attainment 
of heaven and not God. 

* 

According to them, the Vedic sacrifices should be perform¬ 
ed with a view to securuing heavenly happiness. Shamkara does 
not recognise the usefulness of sacrifices as a means for a spiritual 
life. He says that, they are useless like frail and unreliable boats 
in crossing the ocean of worldly life. However, he admits iheir 
utility for purification of mind. Without purification of mind, 
it is not possible to achieve progress in spiritual life. It is thus 

helpful in the initial stage but after one has achieved spirituality, 

* 

the sacrifices are useless and prove as hindrances. Ramanuja 
attaches equa 1 importance to sacrifices and knowledge. Knowledge 
] with out action and action without knowledge hasj no’'value in 
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spiritual life. The Karma theory as a theory of actions is very 
prominent in Jainism. It says that every action affects the soul 
through body, and it is the cause of worldly bondage. It suggests 
two ways for encountering the force or influence of Karma, 
by Stoppage 1 and Weeding out. 2 The Karma theory is treat¬ 
ed in Jainism ethically. Buddhism treats it from the psychological 
point of view; because it says that the springs of action are desires. 
To be free from worldly bondage, the desires should be suppressed. 
The Buddhists are opposed to the Vedic Karma . The Samkhya ob¬ 
serves that the Karma is the cause of bondage, which is due to the 
contact of Parusha (soul) with Prakriti (Nature). It prescribes that 
the contact should be entirely cut off by ceasation from work 
for release from misery. The Toga has a different mode of 
checking the evils of Karma namely, the mode of mind-control. 
Not that one should refrain from doing action but one’s mind 
should be so disciplined that it refrains from thinking of 
work of any kind. 

Vallabhacharya understands Karma in the Vedic sense of a 
sacrifice. He considers its utility in his Tattva Dipa Nibandha? 

However he differs Jrom the Mimansakas in making it a sole 
means. Also, he differs from Shankara who gives it a subordinate 
place in relation to knowledge. He, no doubt, agrees with 
Ramanuja in giving equal importance to both Karma and know¬ 
ledge, but he gives both of them a place subordinate to devotion. 

According to him, a sacrifice is also God’s form. It is the 
revelation of God’s power of action or work. Just as God has 
knowledge-form, so He has a sacrifice-form. All the different kinds 
of sacrifices mentioned in the Vedas, such as Agnihoira , Darska, 
Purnamasa , Pasku t Ckaturmasya and .SWifl-obligatory or optional and 
also the materials used for sacrificial ceremony such as a ladle, 
ghee, rice etc., constitute the form of God. 4 These sacrifices are 
performed with any of the three motives viz. for the attainment 
of heaven, for spiritual happiness and for liberation. The sacrifices 
performed for the fulfilment of desires are called Viknti Tagnas , 
and their fruit is to lead to heaven but those performed with 
knowledge of Brahman, lead to liberation which is known as 
Karma Kfukti. 

1 Samvarana 2 Nfrajara. 3 Part If 1-20 * Gita IV^-24. 
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Although heaven is mentioned as the fruit of the sacrifices 
in the Vedas, Vallabhacharya says that the word 'Swarga' is wrongly 
interpreted as meaning ‘heaven*. It is a word having double sense 
(i) heaven and (ii) spiritual happiness. The second meaning is 
understood by deriving the word from the root *arja * with a prefix 
‘Sti*, “Aija* 9 means f to get*, and r iSV- f Good. The whole word means 
state in which real happiness is achieved-the state that it is 
of spiritual happiness. The heavenly happiness is only tempo¬ 
rary and therefore not worth having. It is enjoyed in heaven 
so long one’s stock of merits is not exhausted, but after that, 
the soul has to return to this world. 

The Gita says that the souls of the performers of the 
Vedic sacrifices depart after death by the path of smoke, and after 
reaching their destination come back to the world’. 1 Sacrifices should 
be performed without any desires or motives. Performers of 
sacrifices for selfish motives are condemned by the Gita. 2 The Gita 
lays stress upon the performance of the sacrifices only for their spiri¬ 
tual value, for increasing spirituality in the soul and not for en¬ 
joyment of the so called happiness in heaven. This is the correct 
interpretation of the world * Svarga * according to Vallabhacharya, 
But he goes still deeper into its significance by asserting that the 
sacrifices should be performed not for propitiation of Gods, but for 
God only. They are also a means of God-realisation with knowledge 
and devotion. He affirms on the authority of the Gita 3 that 
as God alone is the enjoyer and Lord of all sacrifices, the 
sacrifice has also spritual value. 

Vallabhacharya enumerates nine sub-divisions of Karma 
performed for fulfilment of desires, according to the tendencies 
of Prakntt (nature) under whose influence the man is urged 
to do a particalar kind of work. As Praknti is constituted of 
three gunas —Sattva, Rajas and Tamas—the Karmas are principally 
of three kinds — Sattvika, (Quietist), Rajasa (Active) and Tamas 4 
(Inert), Each one of these types has three sub-divisions in 
combination with others. Thus there are 9 types with their goals 
as under: 


i VUI-24, IX-21. 


2 If 42-44, 


3-IX-24. 


4 The Gita XIII 
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Kinds of Action 
Sattvifca-Sattvika 

-Raj as a 
-Tamasa 
Raj asa-Sattvika 

-Raj asa 
-Tamasa 
Tamas-Sattvika 


U 


*1 


ji 


J7 




II 


-Rajasa 

-Tamasa 


Goals 

Heaven 

Abode on the mount Meru 
The Nether world 
The world of Demons 
The Moon World 
The world of Yakshas 
The world of Manes 
The world of Spirits 
The world of Snakes 


Performance of actions is obligatory, but it should be discrimi- 
ated from Non-work. Every action is not worth doing. Whether it 
should be done or not, depends upon its internal value. Good 
action alone is work and bad one is its opposite 

Vallabhacharya recognises the worth of Karma, depending 
upon its serviceability in uplifting the soul to divine level. 
Only those Karmas should be done which purify the aspirant’s 
mind and make him fit for devot ional^ life. The chief 
conditions for doing it are (1) It should be done for the 
propitation of God without attachment to any fruit. (2) It 
should be done as God’s work, under God’s Mandate and should 
be dedicated to God 


In his Subodhint commentary on the Bhagavata, he refers to 
three kinds of actions (1) Those described in the Vedas (2) Those 
in the Pancharatra (3) and those in the Bhagavata. Those des¬ 
cribed in the Bhagavata are the best. 1 The Vedic Karmas are like 
medicines for curing diseases. They are intended for those who 
suffer ills of life, blocking up spiritual progress etc. 2 Our actions 
must teach us our duty to God. They must detach our mind 
from the world and attach it to God through devotion. 3 Karma 
itself is like poison, but even poison is useful in curing a deadly 
disease, when mixed with another medicine. In the same way, 
the actions dedicated to God are helpful in leading a man on 
the path of devotion to God. 4 Vallabhacharya appreciates the 
value of Karma in a religious life, subject to the above conditions. 

Action versus Knowledge 

The Vedas teach Action and Knowledge as religious means— 
action in the Brakmanas and knowledge in the Upanishadas. 


i 10-67-26 


2 11-3-44. 


3 3-23-50 


4 1-5*33 
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These two separate teachings have given rise to two rival schools— 
One, stressing Action and the other, Knowledge, as a means for a 
religious life. Jainism and the Purua Mtmansa advocate supremacy 
of Action over Knowledge. Badarayana examines this claim 1 and 
by the following arguments supports the superiority of knowledge 
over action. 

The advocates of action-sacrifice and rituals argue their case 
as under, 

(1) If knowledge were superior to action why should great sages 
like Vasishtha and others, who reached perfection in the 

knowledge of Brahman have performed sacrifices such as Agntkotra? 
This proves that knowledge is not superior. Need of Karma has 
been admitted for spiritual development even by the great sages, 
who had acquired knowledge of Brahman .2 

(2) The Shrub, 3 illustrates the value of Karma by an example of 
Janaka, who performed sacrifices. This proves superiority of Kama 
over knowledge. He was very much advanced in knowledge 
and slill performed sacrifices. 4 

(3) Knowledge 5 should be combined with Karma for an ideal reli¬ 
gious life. 6 If knowledge were sufficient, as a meaus there would 
be no need for Karma. But in the above Skriti y knowledge alone is 
not deemed sufficient as a means. It requires to be strengthened 
by Karma for the purification of mind. 

(4) Apastamba Sutra? which is the work on Karma lays down that, 
to be fit for action, knowledge of Brahman is necessary* This 
means that Karma is superior to knowledge, because to be 
able to perform Karma , a spiritual aspirant must pass through 
a preliminary stage of knowledge. In other words, according to 
this authority, knowledge is a preparatory stage for the per¬ 
formance of Karma. 8 

(5) There are numerous passages in the scriptures, which presc- 
cribe the performance of Karma as obligatory for each individual 
as long as he lives. 9 A man who does not perform a sacrifice and 

__- 

I B S 3-4-3 to 47. 2 B S 2-4-3 3 Br. U. 3-1-1 < B S 3-4-44 

5 T.U. 2-1-10, 2-1-15, Gita 111-4-6 «Br U 4-4-2. 7 B S 3-4-5; 

*3-1-1. 9 B S 3-4-6 



AS A RELIGIOUS TEACHER 


155 


enjoys his worldly riches is compared with a thief in the Gita 
(III-12), not only that, but such persons are condemned in the 
next verse (III-13) as sinful persons. Giving the reason why per¬ 
formance of sacrifices should be regarded obligatory for all men, 
it says (111-14-15) that men’s existence depends upon food which is 
produced by the rain, but the rain is dependent upon a 
sacrifice, which is Karma as taught in the Vedas, which have 
originated from God. In the opinion of the Gita, whatever action 
is done, is an offering to God. Had. the Vedas not originated 
from God, people would not have trusted their teaching for the 
performance of action and, if people do not perform sacrifices, 
there would not be rain. So at least for the sustenance of 
life, people should perform sacrifices and discharge their 
debt of obligation to God. 1 

Badarayana rules out the claim of the advocates of Karma by 
assigning the following reasons: 

(1) Just as there are passages in favour of Karma t so there are 
passages in favour of knowledge also. It means that the Vedas 
do not consider Karma as superior to knowledge. At the most one 
can say that both karma and knowledge deserve equal impor¬ 
tance. 2 

(2) No doubt, some knowers of Brahman like Vasishtha have 
performed sacrifices, but that does not establish the superiority 
of Karma over knowledge. This does not imply that the knowers 
of Brahman should necessarily perform sacrifices. The example 
of Vasishtha etc. should be treated as an exceptions. 3 Example of 
Vasishtha only enhances the value of Karma without proving 
its superiority. 4 

(3) The example of Janaka is also cited to prove necessity 
of Karma , for men of knowledge, but Shuka who was the best 
of those who reached perfection in knowledge, had nothing 
to do with Karma . So whether a man of knowledge should 
perform Karma or not it depends upon the fitness of the 
person, and his individual progress. If one is in a sufficiently 
advanced stage of knowledge, then Karma is not indispensable 
for him. 5 

IBS. 3-4-7 fc 2 B.S 3-4-9 3 B.S 3-4-10 <BS 3-4-14 SBS 3-4-11/12 



156 VALLABHACHARYA—HtS PHILOSOPHY AND RELIGION 


(4) The Skritis, instead of laying stress on need of performance 
of Karma have advocated its abandonment 1 . 

(5) Recluses are exempted from performance of Karma . Similarly 
children and persons, physically unfit, are exempted. 2 

Eadarayana proves that Karma and knowledge are both equally 
important. None of them is superior to another. For some per¬ 
sons, performance of rituals is good, for others, only the path of 
knowledge and for some, both knowlege and rituals. In 
his opinion, each one is needed as auxiliary to another. 
Rituals without knowledge or knowledge without rituals is 
insufficient for spiritual progress. Vallabhacharya also endorses 
this view, but he says that rituals and knowledge are 
good in the initial stage, but when sufficient development 
is attained, they are not helpful. A boy, who seeks admission 
to a college for higher learning, must pass through a stage 
of preliminary training in a secondary school of education 
stage, but after he has passed over the hurdle of that test, he 
does not require to carry with him his school training. So also in 
the higher stage of life’s progress. Ritual and knowledge are not 
needed. Vallabhcharya evaluates them only as auxiliaries in 
the initial stage of devotional life and also appreciates them at 
their proper value, but does not give them singly or collectively 
superiority over devotion. 

Utility of Action only as purificatory of Mind 

The claim of Karma is recognised by Vallabhacharya as a 
means of purifying the mind, and making one fit for further pro¬ 
gress in a religious life. Purification of mind is, however, 
achieved only by the purity of Karma , which depends upon the 
purity of six factors—wealth, place, time, formula, a priest and the 
sacrificing person. If any of these is impure, the purity of Kama 
will be affected. In this age which has tendency to materialism, 
men seek wealth by unfair means, hence money used for sacri¬ 
fice is very often ill-earned. The place where it is performed is 
also infested by persons who are immoral, corrupt and non¬ 
believers in God. Time is also antagonistic to religious spirit. 

* Narayana Upanishad. 70-5 & B S 3-4-33, 2JB S. 3-4-17. 
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People have lost faith in God and in the sacred books. The 
formula by which the ceremony is performed is also mispronounced 
without preserving tonal effect and the underlying spirit. The priest 
who performs ceremony does not know his job. He is not well 
versed in the ritualistic lore. The person performing a sacrifice is 
a degenerated person, and his motive in performing a sacrifice is 
not pure, as he performs it for his personal benefits. So all these 
factors, on which the performance of a sacrifice depends, have lost 
their purity in the present age. It being so, Karma, even though 
performed, has no value in our religious life, strictly speaking as it 
is not Karma , in consonance with its spirit of the scriptures. 
It is its semblance. 


Vallabhacharya repudiates the Jain theory of Karma. Jainism 
does not believe in God. Karma takes the place of God in this 
system. It believes that Karma is a source of fruit by itself. 
There is no need of God, This is not true. If Karma by itself is 
able to produce its fruit, how is it that a man who puts the 
best of efforts in his work, does not succeed in the achievement 
of his object? A farmer works hard in his field, sows best of seeds, 
but his hopes of raising good crops are foiled on account of want 
of rain. A man works laboriously day and night with best of his 
intellectual powers, to execute his plan but the result is failure. This 
means that the fruit of our action is in the hands of God. The 
work is inherently destitute of the power of yielding fruit. 
Badarayana also lends support to this 1 view. The Gita explaining 
the importance of Karma says 2 that Karma fades away before 
knowledge.-* The Gita compares knowledge with fire and Karm as 
with fuel sticks and says that just as fire consumes fuel sticks, so 
knowledge consumes the Karmas . Vallabhacharya accepts it 
as an aid to spiritual life in the initial stage, as a means for 
God-realisation. He rejects Vedic Karma as a means but he does 
not reject Karma (work) done for God, He accepts the Gita 
idea of Karma that it is to be done selflessly, only for God’s 
sake. Karma has its place in the spiritual and divine life, but itj 
is subordina te to knowle dge and_devotion. As an independent 
means, it is good for nothing. If it is to be serviceable, it must 
play a second fiddle to knowledge or devotion. 


l B.S 3-3-1. 


2 TV-33. 


3 IV-37. 
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Knowledge: 

The individual souls are separated from God by His will 
and become embodied souls, suffering bondage according to 
T.U., but through knowledge, they acquire fitness for restoration 
to God. The soul must know its real nature viz. it is the essence of 
God and does not belong to this world, but to God. God does not 
wish that the soul should be attached to worldly pleasures or 
hanker after heavenly happiness, which will keep him perma¬ 
nently in the state of worldly bondage. For release from it, the 
soul should seek knowledge of its relation to God. By know¬ 
ledge, he will understand that the world with its pleasures is a vanity 
fair and that, though outwardly it is a bed of roses, actually it is 
a bed of thorns. 


/Vallabhacharya recognises knowledge as a necessary means 
for spiritual life. According to him, knowledge is a form and a 
power of God. The Gita admits its usefulness by saying that even 
the most sinful men will cross over all sins by the boat of know¬ 
ledge. Just as a boat is necessary and useful for crossing the ocean, so 
knowledge is necessary and useful for the purification of the mind. 


This knowledge is necessary only for the peace of mind. 1 Buttheidea 
of knowledge in the Gita relates to the knowledge of the greatness 
of God and the relation of the souls to God/ In chapters VII to 
VIII the Gita describes the greatness of God by asserting that God 
is a material and efficient cause, and that He is manifested in all 
visible forms and mental activities or states Predominent persona¬ 
lities known as Vibhutis are also His forms. He is present in ail 
and yet transcends them, (The knowledge which is necessary for 


soul’s union with God is the knowledge of God’s greatness./Valla¬ 
bhacharya accepts this'ideal of knowledge of the Gita. It is 
also the Upanishadic idea and that of the Brahma Sutras, The 
Gita has mentioned two forms of Brahman —Akskara and Puru- 
shottama; the Akshara to be attained by knowledge only and 
Puruskottama by devotion. Vallabhacharya’s concept of Supreme 
God is Puruskottama or Krishna. He therefore means that know¬ 
ledge which enables one to reach Puruskottama is essential./ 

The Buddhistic idea of knowledge does not appeal to him, 
because although it can end nescience, it cannot conduce to 


IV-39. 
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happiness. It is a goalless negative way for spiritual develop¬ 
ment and cannot become a means of God-realisation by itself. To 
the Buddhists, knowledge is momentary, but Vallabhacharya 
believes it permanent and identifies it with God’s power. The 
Samkhya view also is not acceptable to him because, though 
knowledge makes one free from worldly misery, but what about 
happiness? Again in that system, knowledge is not related to God. 
It takes Prakriti as the ultimate Reality, instead of God. The JWzi- 
yayikas recommend rational knowledge, but Vallabhacharya trusts 
only the scriptures in the matter of knowledge about God. The 
Vaishcshikas teach knowledge of seven categories—Materials, 
Qualities, Actions, Universality, Particularity, Inherence and 
Negation. But this system, like the Naiyayika school regards God 
only as an efficient cause and not as the material cause. The rela¬ 
tion of the souls to God is not explained. 

To Shamkara, the best advocate of knowledge theory, 
knowledge is the very form or essence of Brahman, but he 
has misread the holy works, by declaring only Brahman as 
real and the souls as unreal. If embodied souls are unreal, 
how is it that, by means of knowledge, they can realise their 
aspiration of reintegration with Brahman? Again his theory 
that the world and all things that are in the world are unreal, 
renders his knowledge theory futile, because the knowledge, 
souls, the scriptures and preceptors are in the world and 
therefore would be unreal. If knowledge is not real, what good 
will come out of it? According to him, the goal of knowledge is 
liberation, by which he means identification with or absorption 
in Brahman. If that is the goal, it is not a positive means by 
which the soul can be restored to God in its divine form and 
enjoy God’s bliss. 

Ramanuja’s idea of knowledge is better than that of Shamkara 
but his “knowledge” has no value; unless it is combined with 
action. He accepts combination of knowledge and action and calls 
it worship or devotion. Ramanuja fails to demarcate knowledge 
from devotion. 

Vallabhacharya’s theory of knowledge is based upon the 
Veda. A knower, a knowable object and knowledge, all these 
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arc the forms of God. Knowledge is a link by which the 
knower and the hnowable object are brought together. 
Shamkara does not recognise the knowers and knowable objects 
as real. He says that only knowledge is real; because what is known 
as knowledge is Brahman. But Vallabhacharya does not accept 
this. He says the knowers, the knowables and knowledge all are 
real, because they are all God’s forms. Just as God is knowledge 
so also He is a knower and a knowable object. Unless God is a 
knower and is a knowable object, God’s knowledge which is in 
essence God Himself, will not be revealed to us. So, according to 
Vallabhacharya, the aim of knowledge is not the removal of igno¬ 
rance only but the realisation of God. Even the so-called 
misapprehensions, errors or cases of wrong knowledge are real, 
because of God’s presence in them, although it is not apprehended 
by a knower, on account of defective intellect for a God-seeker. 

Shamkara maintains that the knowledge of “Thou art That” 
is real knowledge. But Vallabha disagrees with him. He says 
(1) the Upanishada in which this sentence occurs, does not teach 
identification of Brahman with the soul, it rather teaches non¬ 
difference of the world and the souls with Brahman. Shamkara 
lays unnecessary stress on this sentence. (2) His interpretation 
of that sentence is not correct. There is no identity but 
likeness of the soul with God. (3) Mere knowing that sentence 
verbally, cannot be useful in realising God. It may help in 
controlling the mind, but cannot protect against bodily diseases. 
(4) If verbal knowledge can help realisation of Brahman, one 
could see before him, an elephant simply by hearing his 
trumpeting. By hearing it, one can know that it is the sound 
of the elephant, but cannot perceive the elephant before him. 
To perceive the elephant, one has to see the elephant with his 
eyes because seeing is the function of the eyes and not of the 
ears. In the same way, mere verbal knowledge of ‘Thou art that’ 
cannot enable one to realise Brahman. If knowledge cannot be 
instrumental in the realisation of God, it is worthless. 

Vallabhacharya, though rejects Shamkara’s ideal of know¬ 
ledge, he accepts its efficacy in forward march of spiritual life 
because it teaches one to renounce the world and devote 
life to it alone for liberation. Efficacy of knowledge in spiritual 



AS A RELIGIOUS TEACHER 


161 


development is ’emphasised by him in several places in his 

.Shforffiint-Commentary on the Bhagavata. Some important 

references are noted below:— 

(1) The Knowledge of the Vedas without understanding the 
meaning is useless. 1 

(2) Unless knowledge, acquired by understanding is perfected by 
reflection it does not become effective. 2 

(3) Of the three kinds of knowledge-self-knowledge, philosophi¬ 
cal knowledge of the Tattoos, and the knowledge of God, the 
last is the best, because all these, no doubt, lead to Dkarma 
and Vairagya (Detachment); but the last one alone is the 
cause of God-realisation. 

(4) One acquires knowledge only when there is intense longing 
for God and suffers pangs of separation from God for it. 3 

(5) The value of knowledge lies in the purification of the mind. 

(6) Perfect knowledge alone becomes a means for the realisation 
of Brahman. 4 

(7) Until God is realised, even knowledge is ignorance. 

(8) Glory of knowledge is a triumph over one’s nature. 5 

(9) Knowing that, God is everywhere and in everything, is know¬ 
ledge. Not only knowledge of jar etc., is real, but even the 
knowledge of the horns of a hare or of the sky flowers is real, 
because the jars and the sky flowers are God’s forms. If it is 
not so, they will not become objects of cognition. 

(IQ) Only one who is unaffected by the qualities —(gunas of Prak- 
knti } is fit for knowledge. Not by knowing scriptures only; 
but by conquering one’s own nature 6 one becomes a knower. 

(11) The knowledge of self is like the husks of rice, and the 
knowledge of God is like rice. Those who wish to appease 
hunger will take rice and not the husks. Just as the cooked 
rice, and not husks contribute to health, in the same way, the 
knowledge of self is necessary nourishment for healthy soul. 7 

(12) The knowledge that, *1 am Brahman’ cannot help the God 
seeker to get rid of worldly bondage. Only the knowledge 

1 Bh S. 1-10 23. 2 Bh S. 57-12*21. 5 Bh S. 1-1240 < Bh. S. 3-4-8 

5 Bh. S. 8-1-2. « Bh S. 3-4-31. 7 Bh. S. JUM4-4 
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that *A11 is God’ is helpful in getting rid of worldly 
bondage. 1 

(13) Liberation is impossible by knowledge; because its existence 
is only for three moments. It i s not permanent. When 
knowledge disappears Praknti starts its operation, and 
subjects the God-seeker to worldly sufferings. Such a know¬ 
ledge is not worth seeking. 2 

(14) Knowledge whose goal is the absorption in Brahman and 
not the union with God or participation in the bliss of 
God is not of supreme value. 3 

(15) Knowledge unrelated to God has no purificatory value. 4 


/J6) Knowledge is constituted nf 


elements—the object to 


be known, the organs, and the mind. All these must 
be pure. 5 

(17) First, one should get knowledge of the greatness of God and 
then know the real nature of God. Such knowledge can 
purify the soul. 6 

(18) Just as rice becomes fit for eating when cooked, so the soul 
that becomes perfect by knowledge, becomes fit for libera¬ 
tion i. e. the state of Union with God. 7 

(19) The purpose of knowledge is achieved, when a knowable ob¬ 
ject is known. The only object which is knowable is Brahman. 8 

(20) Knowledge of any kind must be adorned by devotion. A 
doll of gold, unless decked by an ornament, has no attrac¬ 
tion. Knowledge by itself has no intrinsic brilliancy. 
Devotion serves the purpose of an ornament and adds beauty 
to it. So knowledge requires devotion for its brilliancy. 9 

\Vallabhacharya*s attitude towards knowledge in general is based 
upon the Gita. Like the Gita, he admits two categories of Knowlc- 
ledge (1) Theoretical known as Jnana or Knowing (2) Practical 
known as Vijnarta or Experience (IX-1). Theoretical knowledge is 
derived from the scriptures, while the practical is dependent upon 
God’s will. By practical knowledge, one seeks God and feels 
Him in one's own heart. 


i Dh S 10-14-24. 

4 Dh S. 10-23-14-2. 
7 Bh S. 10-13-42. 


2 Bh S, 3-27-38 

3 Bh S 10-7-21. 
8 Bh S. 2-5-1G. 


3 Bh S. 10-U-2-54-55. 
«BhS. I0-8-K-4. 

* Bb.S. 1-5-12. 
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According to Vallabhacharya there are four divisions of know¬ 
ledge (1) (a) Laukik a —worldly knowledge got by senses and mind, 
through perception, inference, the word testimony etc. and (b) 
Alaukika — Not worldly. This has three sub-divisions. (2) 
Knowledge of AksKara whose goal is absorption in Brahman (3) 
and Knowledge mixed with devotion to God. This is Maryada 
knowledge leading to liberation of the kind such as Proximity to 
God, Acquiring powers of God, Residence with God etc. (4) 
Knowledge of God’s Bliss or Love-form with its goal-union with 
God for participation in His Bliss, This is for Pushti souls. 

The Gita 1 says that if a devotee wants to realise God, his 
devotion must be preceded by the knowledge of God. 

He should know the real nature of God in his transcendental 
aspect which is perfect bliss or love. Without this knowledge the 
devotee does not acquire fitness for participation in God’s Bliss. 
This knowledge is not the knowledge of the scriptures, it comes by 
devotion or love-experience of Gcdj The T.U. says that the 
soul attains Supreme God after this knowledge of the love form 
of God. 2 ^A^knower of Brahman attains Supreme Brahman i.e God 
in His Bliss form. By the knowledge of the scriptures, one can 
know Akshara and not Supreme God, who is perfect Bliss or 
Love. The stage of the knowledge of Supreme God is the 
next stage in sequence, after the stage of knowledge when 
Brahman is to be known, not by the scriptures, but by devotion 
or love through experience. In this stage, the soul knows that 
Supreme God is higher than Akshara . It therefore turns away 
from Akshara 3 and directs its mind etc. to God’s love. According 
to Vallabhacharya, knowledge has to be sought only as a 
means to God-realisation, 

Agaiu knowledge has twofold functions, (1) the increase 
of spirituality and (2) the advance in ^devotional life, whose 
aim is God-realisation. The marks \of knowledge for 
spirituality are mentioned in the Gita, 3 viz. absence of pride, 
freedom from hypocrisy, non-violence, forgiveness, straightfor¬ 
wardness, service of the preceptor, purity of mind and body, 
steadfastness, self-control, absence of egoism, non-attachment 
to the world, equipoise, unflinching devotion to God etc. 

1 XVIII-5 5. 2 Brahmavid Apnoti Far am 3 XIII 7-20 
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These marks of knowledge constitute Vidya They have been 
mentioned by Vallabhacharya in TaUva Dipa Nibandha (1-45) 
namely, detachment from the world and attachment to God, aban¬ 
donment of desires except desire for God, withdrawal of mind from 
the world and focussing it on God, austerity i.e, suffering pangs of 
separation from God and devotion (Love for God). This kind of 
knowledge makes the soul fit for union with God. A piece of 
wood no doubt has fire latent in it; but unless it is brought 
out by ignition process by its contact with fire, the wood 
cannot give us service in cooking etc., where fire is most needed. 
So, without the knowledge of God, the union with Him is not 
possible. By knowledge, the soul will know its relation to God, 
and will turn God wards. Then worldliness will completely wear 
out and divinity will shine out in its full glory. A ball of iron is 
cold, but when heat is applied to it, the whole ball will be filled 
with heat, so, when God enters the soul through know¬ 
ledge, which is God’s power, it becomes God-like, by acquiring 
the God-state. It is this knowledge, which finds place in Vallabha- 
charya’s system, as a second fiddle to devotion. 

Devotion (Bhakti): 

In Vallabhacharya’s system Bhakti is a supreme means for 
God-realisation. He has explained the nature of devotion and its 
phases in his work ( Bhakti Vardhini His son Vitthaleshji has written 
two independent treatises, ‘ Bhakti Hetu ’ and t Bahkh Hansa’ esta¬ 
blishing its superiority over all other means. Yogi Gopishvara has 
proved its superiority as a means of God-realisation by number¬ 
less quotations from various texts of the scriptures in his Magnum 
Opus 'Bhakti Martanda 1 (The Sun of Devotion). Besides the above 
works, there are many works in the Vallabha school in which 
devotion is preferred to other means. 

Pushtimarga or the Path of Grace of God: 

Vallabhacharya’s Bhakti Marga is known as Pushti Marga as 
distinguished from Maryada Marga , In the Pushti Marga , Bhakti 
is not a means, but an end. It is supreme love for God, for 
God’s love. In Maryada Marga t Bhakti is a means and very often 
it is attended with knowledge. The goal of Pushti Bhakti is attain¬ 
ment of the Supreme God, who is Bliss'and Love, and that of 
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Matyada Bkakii is liberation, Puskli Bhakti is dependent upon 
God only. Matyada Bhakti depends upon one’s own efforts. 

There are two main devisions of Bhakti (1) Bhakti as a means 
and (2) Bhakti as an end. The first is called Sadkana Rupa 
or Matyada Bhakti , having nine forms viz. listening to the 
glorious deeds of God from the scriptures and holy men etc. 
(Shravanna), reciting God’s glorious names or praises (Kirtana), 
remembering God’s glorious Iilas (Deeds] ( Smarana ), offering 
salutation to God’s image ( Vandana), worshipping God (Archana), 
falling prostrate at the feet of God’s image (Padasevana), 
the state of a servant through humility and service of God 
(Dosya), friendly relation with God, believing God as a friend 
(Sakkya), self-dedication to God (Atmanivedand ). The first kind of 
Bhakti is known as the devotion of a nine—fold nature (Navadha.) 
(2) The second type is called Prcmalakshana Bhakti* It is unalloyed 
and selfless supreme love for God. This is called Pushii Bhakti . 

Definitions of Bhakti 

Historically there are two earliest works, defining the nature 
and functions of Devotion viz. the Bhakti Sutras of Shandily a and 
the sutras by Narad a. Both are staunch advocates of the Bhakti 
doctrine in preference to other means. Both assert supremacy of 
devotion, but they differ slightly in their definitions of Bhakti. 

According to Narada, devotion is supreme and the most acute 
love for God, preceeded by the knowledge of the greatness of God. 
According to Shatiddya , it is incessant love for God. Narada makes 
knowledge of the greatness of God as a pre-requisite condition. 
Bhakti is no doubt supreme love for God, but he believes that 
without the knowledge of God’s greatness, through the scriptures, 
that God is a material and an efficient cause and is manifested as 
the world and the souls; God’s real nature will not be compre¬ 
hended, and in the absence of comprehension, it is not possible 
that one can love God. According to this definition, the relation 
of knowledge to love is like that of a foundation to an edifice. If 
an edifice is to be strong, it must stand on a solid foundation. 
Devotion also likewise supported by knowledge will be firm and 
unshaken under all situations of life. 

Shandilya does not attach any conditions to devotion. It is 
a spontaneous emotion of love for God. It is like a flow of a 
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stream, bursting out from the mountain and flowing towards 
the sea, incessantly, unobstructed by any interruptions in its way. 
The stream in the beginning is narrow, but its dimension goes on 
increasing till it meets the ocean. Bhakti is such love for God. 


Vallabhacharya accepts both these definitions" in his 'Tattva 
Dipa Nibandha\ But he says that the Sadhana Rupa Bhakti is intended 
for the devotees who are in the Maryada state. They should first 
seek knowledge of God’s greatness, comprehend God’s nature and 
resort to Nine-fold devotion. When the Atmamvedana state is reached, 
it will be easy for them to discard worldly things and love God. 
The only means, then, is pure love of God, which is defined by 
Shandilya as supreme incessant love (Parawrakii) . It is love for 
God, qualified by two adjectives-‘supreme* and Uninterrupted* or 
ceaseless love. It is the love which is above all other loves and 
does not tolerate a break even for a second. This type is illustrated 
by an example of the Gopis,-the cowherdesses of Gokula, who gave 
up all worldly pleasures, pursuits and lived only for the love of 
God Krishna. They were simple girls without any knowledge, but 
they had love for Krishna as Supreme God, 


Shandilya differentiates devotion (love) from knowledge by 
under mentioned assertions. 


(1) A man of love bears no hatred for anyone, but a man of 
knowledge is rarely free from hatred. So knowledge and 
love are not one. 1 

(2) When love dawns, knowledge ceases to function; but the dawn¬ 
ing of knowledge cannot stop love’s operation. 2 

(3) Knowledge depends upon one’s own efforts but love is the 
gift of God. 3 

(4) Knowledge is a means of liberation; but love is not a means. 
It is an end by itself. 

(5) The goal of knowledge is immortality or liberation; while that 
of love is enjoyment of God’s bliss 

Distinguishing love from Toga , (mind-control) Shandilya 
says that the aim of Toga is release from the worldly state 
through mind-control or by meditation. Its utility lies only in 
getting a tranquil state of mind. It "^cannot help in 'enabling the 


i S.B S. 4. 
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soul to acquire God-state and participate with God in that state 
According to him, the purport of the Brahma Sutras is to esta¬ 
blish superiority of love over knowledge, 

Vallabhacharya bases his conception of devotion on the above 
two authorities, but he favours devotion of pure love-type. It is to 
be got by God’ s grace. Only electsouls can get it as God’s 
Those who have love for God, do not recognise any worldly ties. ^ 
They are not attached to worldly loves. Even if they have worldly 
loves of any kind, they regard them as a means for reaching God’s 
love. They live for God’s love only. Although their bodies are in 
the world, their mind and senses are turned towards God. This 
love of GoH is~their all~their religion, wealth, pleasure and 
release. In his Suhodkini commentary, Vallabhacharya attaches 

following conditions to devotion. 

(1) It must be spontaneous and motiveless 1 and uninterrupted. 2 

(2) It must mollify the heart, 3 so that it may feel for God, 

(3) It is expressed through service of God with love, not merely 
passive love. 4 

(4) It is independent of knowledge. In the state of suffering 
pangs of separation from God, even remembrance of God’s 
glories, is deemed as an obstruction to the experiencing 
of God’s love (jVi rodha Lakshana). 

(5) Its aim is God’s happiness, 3 

(6) It does not recognise barriers of caste, creed or colour. 

(7) It is independent of time or place. Any time or place is 
favourable to its expression. 

(8) It requires complete engagement of all our senses and mind 
in God, 

(9) It cannot have its rise in the heart of a man filled with pride. 6 

(10) Sexual love or lust paralyses Bhakti. It is like poison in a 
milk-pot and is inimical to Dharma. 7 

(11) If there is pure lovej no conformity to the scriptures is neces¬ 
sary. Even transgression of scriptural prescriptions or ethical 
rules do not come in the way of God’s grace. 

ISBS 25S 2BhS 3-29-12. 3 BkS. 3-28-34. -*BhS 3-29-12. 

s Bh S. 3-25-41. « Bh S 3-5*43. 2 Bh S, 10-8-50 
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Here are given below some important points according to 

Vallabhacharya for the superiority of love-type of devotion:— 

(1) It does not require any means like knowledge 

(2) There are no pitfalls in the path of devotion, if once the soul 
is accepted by God as His own. 

(3) It imparts a sense of security and absolute fearlessness. A 
devotee regards God as his protector in all concerns and 
situations of life. 

(4) It is open to all classess. Even women and the down¬ 
trodden Shudras are qualified for admission to it. 

(5) Its goal is neither worldly happiness, nor paradisical exalta¬ 
tion, nor even liberation but only enjoyment of God’s love in 
union with Him. 

(6) It does not require the devotee to give up life of a house¬ 
holder and turn a recluse. He may stay in the world and 
experience God through service and love, even as a 
householder. 

(7) It is not obligatory for a devotional life that desires 
should be suppressed. It stresses the need that our desires 
should be sublimated and turned to God. 

(8) Bhakti does not make one hate the world as unreal. To the 
devotee, the world is God’s creation, manifested for His Lila* 

(9) It is selfless. The devotee does not seek his personal good. 
His only good is God’s love. 

(10) It is not fraught with difficulties like work and knowledge. 
Anybody can resort to it. 

(11) It is absolute trust in God, so a devotee preserves his 
composure of mind in the midst of any cares or anxieties 
or worldly troubles. 

(12) In devotion, we transcend ourself. In whatever we do, we 
do not think in terms of our own self, but with refe¬ 
rence to God. We love God for His own sake j and our world 
and our self for the sake of God. 

(13) In knowledge, when the goal is reached, the entity of the 
individual soul is lost, but in devotion it is preserved in tact. 
The soul participates in God’s bliss as a separate entity 
in full glory. 
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Growth of Devotion: The love' or devotion must grow 

from more to more* The way of its growth is indicated in Valla- 

bhacharya’s work, *BkakltvardhinV It must grow from more 
to more till it reaches its climax when the devotee’s desire for 

God-realisation is fulfilled by God Himself. It has three phases. 
The first phase is simply known as love which is turning to God, 
disregarding all earthly loves. It is an attraction to God. 
In its second phase, it is attachment. Now it is not simply attrac¬ 
tion of God, but attachment to Him so that the soul will find all 
happiness in God and not in the world. In the third condition, the 
soul feels its intense longing for union with God and suffers unbear¬ 
able pangs of separation. At this stage, God reveals Himself to the 
devotee and blesses him with eternal bliss of non-separation and 
enjoyment of His love, the soul having now been completely trans¬ 
formed into divine essence. 

The love-type of devotion is a stage higher than the nine¬ 
fold type devotion mentioned above. Although the love-type is a 
distinct type, it does not mean that it is opposed to the nine-fold 
type. The only difference between the two is that in the nine-fold 
type, love is latent, and in the love-type, it is patent. The love-type 
devotion is derived from the nine-fold, which marks the embryonic 
condition of love. Love follows Self-Dedication. Self-Dedication 
may be regarded as a soil into which the seed of love is cast. It 
ultimately grows, blossoms and flowers into the loveliest plant of 
devotion. It is a law of vegetable life, that if the seed is not 
very strong, the plant will not be strong. The soil, the seed and 
favourable rain are the three necessary conditions for the growth 
of a good plant. In the same way, the growth of Devotion depends 
upon self-dedication, love and God’s grace. After the plant sprouts 
forth, it requires continuous sprinkling of water for its nourish¬ 
ment; so devotion also has to be nourished, by renunciation, non¬ 
attachment to the world, listening to and reciting God’s praises. 
But to ensure the soundness or the potentiality of the seed, so that 
the plant growingout of it will be the strongest; the inviolable and 
the best one; some kind of ceremony has to be gone through. This 
is known as Brahma Sambandha ceremony. {The ceremony by which 
the soul, separated from God for thousands of years, acquires 
fitness for restoration to union with God, It is a declaration of a 
vow of loyalty to God, on the part of a devotee. Since the devo- 
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tec accepts God as his master, ruler and protector; it is his duty to 
dedicate everything of his own to God. This vow is absolutely 
necessary for the follower of the Pushti Marga before his admission 
to it. It is a vow, not only of allegiance to God but also of 
declaring the devotee’s full trust in God, both as his protector and a 
lover. This vow is taken by a formula: “Krishna, I am your ser¬ 
vant.” This is to be preceded by a Mantra (Formula) “Lord 
Krishna is my refuge”. This Mantra prepares the soul for its up¬ 
ward rise from spirituality to divinity. It teaches the soul to give 
up all trust in its own efforts and rely on God alone. It gives suffi¬ 
cient strength to the soul to resist against all temptations and 
worldly evils, and makes it fearless in all worldly transactions. 

The second formula makes the souls conscious of their relation 
to God and reminds the devotee constantly that he belongs not 
to the world, but to God alone and therefore everything that 
he possesses is not his own, but God’s, He is only God’s hum¬ 
ble servant and as such, he has no right to use his worldly posses¬ 
sions for his own pleasure. They should be dedicated to God and 
it should be left to God to make him use them in anyway He 
pleases. This vow^of cons ecratio n was introduced by Vallabha- 
charya at the command of Lord Srinathji-thc Glorious and the 
Beautiful God. It is recorded in the life of Vallabhacharya that 
reading the signs of time under the Muslim regim once his mind 
was extremely puzzled as to how to bring back the divine souls 
to God in that age, since all means for a religious life had not 
proved efficacious, due to adverse environments—social, political 
and religious. In the domain of religion, hypocrisy had very much 
rampant. The holy places had lost their sanctity. The scriptures 
were neglected by the followers of Hindu Faith. The learned made 
use of their learning in carrying on disputes. Religious practices 
were performed only for selfish motives. Those who knew the scrip¬ 
tures were proud of their learning. Their knowledge was not used 
for spiritual development. The paths of Karma and Gnana became 
difficult for ordinary people. Men’s minds were not easy and 
free from distractions. The old edifice of Hinduism was threa¬ 
tening to totter down under the onslanghts of foreign civilisation. 
Hindu religion lost its solidarity, and was divided into many sects. 
It had not been only disorganised but had degenerated, and was 
on the verge of complete disruption. Vallabhacharya thought of 
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the condition of the people in general and of the means of 
bringing them to a true religious life. His heart, was brimful 
of compassion for the highest kinds of souls, whom he saw 
shrouded by clouds of gloom and darkness of despair and 
despondency. He spent several days and nights to find 
out the way for their rescue and restoration to God, 
He studied and pondered on the Upanishads, the Gita, the 
Brahmasutras, and the Bhagavata to find the way, and at last 
it came to his knowledge. It was on the 11th day of the bright 
fortnight of the month of Skravana during the night, that 
he had the revelation of Lord Krishna face to face, who 
admonished him the way for the uplift of the divine souls 
by means of this ATan£ra~thc only way of surrender to God. 
Union of the Pushh souls with God is to initiate them by a 
formula of Brahma Sambandka , finally stating ‘Oh krishna, I 
am your servant’. This is a formula originally in Sanskrit con¬ 
sisting of nearly 84 letters. It is for establishing the union of the 
souls with God, from whom it is separated and suffers worldly 
bondage. 

The Mantra in the formula-form is Vallabhacharya's own in¬ 
vention, though the idea contained in it is derived from the 
Gita and the Bhagavata Purana. It was there in both the above 
sacred works, in a crude and inchoate form but its value and 
significance were not noticed by others before Vallabhacharya. 
The formula reminds the devotee of his connection with God, 
that his soul is a portion of God and that it belongs to Him, 
that it makes him conscious of the fact that his goal of life is 
God alone and that he must not be attached to worldly 
relations, but engage them in the service of God. Repetition/ 
of this vow will make one free from all kinds of sins, viz natural! 
sins due to the superimposition of the self on the vital breath, 
the sins arising from place due to the superimposition of the self 
of the body, the sins of contact due to superimposition of the 
self on the internal organ-mind, the sins of touch due to the 
superimposition of the self for the senses and the time, and 
the sins due to the forgetfulness of the self of its essential 
nature. Purification of the body, senses, vital breath and 
the mind, and establishing contact of the soul with God is 
the chief purpose of this formula. The soul, by it, will know 
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that it belongs to God and that ah that it possesses is not its, 
but God’s, and so that must be used for God’s service. The sins 
from which the uttering of this formula grants immunity are 
named in the “Siddhanta Rahasya ”, 

The vow of consecration is to be administered by the precep¬ 
tor at the time of initiation before the idol of God. In the sect of 

Vallabhacharya it is conventional to receive this Mantra from a 
descendant of Vallabhacharya as his representative. In the famous 

Maharaja* Libel case, it was deliberately misrepresented by inte¬ 
rested parties, on the plea that the dedication is made to the priest 
and not to God. The very words of the formula with its expla¬ 
natory portion, known as Gadya Mantra , is clear on this point for 
those who want to understand it. There is not even the remotest 
indication pointing to the idea that the dedication is intended to 
the priest. On the contrary the words in the dative “Krishnaya” 
(To Lord Krishna) and “ Bkagavate ” (to God) are sufficient to 
prove that the dedication is to be made to God Krishna, Its 
translation in English is given below. 

“Thousands of years have elapsed since my (soul’s) separation 
from God. I am suffering intense pain and anguish in hope of 
meeting God. In this condition of separation I am joyless, 
therefore, I take a vow of consecration and dedicate my body, 
organs, vital breath, mind and their functions, also my wife, 
children, house, relatives, wealth and merits of this world and of 
the next world along with my soul, to Lord Krishna, who is 
ail powerful and possessed of all qualities such as greatness, poten¬ 
tiality, glory, beauty, knowledge and bliss. Oh Krishna, I am 
your servant.” 

There is widespread misunderstanding about the nature of 
this dedication among both western and eastern scholars, and 
even among educated Indians. 

Perhaps, it is likely that this misunderstanding and misinter¬ 
pretation might have wrongly originated from wrong translation 
of certain observations of Shri Gokulnathji, the illustrious 
grand son of Shri Vallabhacharya who in his commentary of 
Siddhanta Rakasya elucidates it as under; 
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"Therefore, before that, before appropriating anything to one’s 
use, all things have to be at first dedicated to God only, includ¬ 
ing wife and son. After marriage one’s wife is to be dedicated 
he. consecrated for God’s service, before commencement of the 
house—holder’s life. After the birth of children they, too, are 
to be dedicated. To avoid misinterpretation, it is clarified that, this 
dedication means only the declaration made before the idol of God 
for His service.” 

Shri Gokulnathji in his commentary has advisedly used the 
word ** Upabkoga ”■ and while elucidating its meaning, has used 
the word " Upqyoga ” in the next line, whereby a general appropria¬ 
tion to one’s use is meant, and not enjoyment in the sense of any 
degrading sexual act. 

More explicitly, by dedication, one’s all belongings, the 
house, wealth, property, wife, sons, daughters, and one’s self also 
are to be used for the service of God as represented by the 
image which is installed in his house by the devotee and not for 
enjoyment. 

We fail to see how any carnality or sexuality can be attributed 
or derived from this simple, universal and one of the purest forms 
of genuine devotion and piety. 

Wherever any religion teaches the dissolution or eradication 
of the human ego, this is at once, the most effective, the simplest 
and the most direct method of achieving the same. It needs hardly 
to be emphasised that dedication or offering to God is an oral, 
as well as a mental vow. There can never be or has never 
been any suggestion or hint of physical, let alone any carnal 
relationship. 

Of course, the Guru is present at the time of taking a vow of 
dedication; but he dedicates the disciple (including all his belong¬ 
ings) to God and God alone, and to none else. 

It is preposterous to read into this pure and simple cere¬ 
mony, anything that savours of human relationship. 


1 


Purpamttiva 


Su opajoga tpurca 


apt Putro ipattycn tara ma p i PutraJtnam Somarponom Karlovy am 


i qraft STtrrowsfi sftM sswr. 11 


174 VALLABHACHARYA—HIS PHILOSOPHY AND RELIGION 

All great teachings and reformatory movements tend to de¬ 
generate because of the human material through which it has to 
work, and as it happens everywhere, the teaching (truth) gets mix¬ 
ed up by mis-interpretations, either through ignorance or through 
the inherent weakness of human nature. And that is why Shri 
Vallabhacharya in his last message to humanity has warned 
in unmistakable terms against the danger of the outward-going 
tendencies of senses (the human mind). 

It is the duty of the scholars, who want to think impartialy 
and to do justice to any school of philosophy, to study either the 
original standard works or trustworthy translations, the doctrines 
propounded by the founder and the standard commentaries 
thereon by reputed scholars, who arc well versed and conversant 
with the teaching. 

It is unfortunate that half-baked scholars, with preconceived 
ideas, get hold of certain second-hand unreliable writings, rely on 
isolated stray practices, which in no way reflect the original teach¬ 
ing, (which are gross perversions of the original teaching). 

This vow of consecration is supposed to strengthen the seed 
of love, without which love cannot have its growth. It is a 
preliminary stage to prepare the soul for onward journey to 
the goal of God-realisation, through increase of devotion, taking 
its rise from love and reaching culmination point in the soul’s 
state of desolation (Vyasana). 

The officiating priest is like a priest who performs the 
marriage ceremony on behalf of a bride and bridegroom* He 
unites the two in a nuptial. The soul is a bride and God 
a bridegroom. The soul forgets its, relation to God in the 
worldly state. The Brakma-Sambandha ceremony reminds the soul 
of its relation to God and of its duty of service, by which it 
expresses its faith and trust in God and acknowledges God’s 
mastery over it completely. It is the declaration of the devotee 
before God, not to disregard His will, in weal and woe. 

The significance of the vow of consecration is explained by 
P. Johanns in his book on ‘Vallabha’ 1 m the following words, ‘And 
by his consecration, the soul escapes from the self and the wrong 
of its own construction and from all the wrong superimpositions 


t P. 54. 
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of the self on the body’. Henceforth, the devotee puts himself abso¬ 
lutely under the care and protection of God and regards all 
his possessions as God’s possessions. His ownership is trans¬ 
ferred to God. 

The vow of consecration is obligatory for all those who seek 
admission to the Path of God’s Grace, Jt is not, however, that 
all who have taken this vow are entitled to God’s Grace at 
once. It depends upon God’s will. All persons admitted to this 
path are not qualified for being wortlily af God’s grace. Only 
the highest kinds of the souls Pushti puskti are deemed worthy 
of God’s Grace. 

Vallabhacharya notes three sub-divisions of the Pusthi souls:— 

(1) Pravahi -inferior worldly souls (2) the Afar^a-spiritual 
Middling souls (3) Pushti -The Superior, Divine souls. The Puskti 
souls are so called; because they all seek God’s love and grace. 

Their goal is the same, but there are differences in their way, 
due to differences in dispositions. The householders belong to the 
first category. They are engaged in worldly pursuits, and" 
cannot easily disentangle themselves from it although in their 
heart, they feel love for God. They have responsibilities of a family- 
life. Again their worldly circumstances are not favourable to 
them, to enable them to cut off the entire connection with the 
world and be devoted to God, for the love for God. Such devo¬ 
tees are advised by Vallabhacharya to remain in the world and do 
their duties as prescribed by the society, as well as the scriptures, 
without any attachment. They should practise devotion of the 
nine-fold type, towards Krishna remembering that they have 
to do their worldly duties under God’s will and for God’s sake. 
Their daily service to God will develop the love seed which is 
latent in them and make it sprout forth as a plant. But they should 
not let their minds be engrossed in or distracted by worldly 
pursuits. If the environments of the family life are favourable to 
them, they should engage themselves in the service of God and in 
practising the nine-fold devotion, such as listening to God’s praises 
or Lilas etc. But if the environments are not favourable, they should 
only practise nine-fold devotion, till the love-seed emerges in the 
form of prema or Sndia for God. Whether they should stay at 
home in the midst of the members of their families or avoid 
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them and stay in a place, away from them, depends upon their 
circumstances. It is they, who arc to choose, but one thing is cer¬ 
tain, whether they stay at home or away from it, they should 
be careful to avoid distractions of any hind, which will disturb 
their devotion. 

As for the Pusktx Maryada devotees of the second category, 
it is incumbent on them that they should avoid the worldly con¬ 
nection, leave their homes and make their residence in secluded 
places, like a place of pilgrimage, where they will not be in any 
danger of distractions. Vallabhacharya docs not recommend 
the renunciation of an ascetic type; for, such renunciation is 
fraught with many possibilities of risks and pitfalls, due to inter¬ 
course with wicked persons, bad food and sinister influence of 
the world. According to him, the purpose of renunciation is 
achieved by the devotee’s stay at a holy place, remote from 
worldly men, free from any distractions, and alone in a company 
of a few true devotees. 

The highest or Pushti devotees have not to go through the above 
discipline. They have no hurdles to pass over on their way. 
Their way to God is straight and smooth. Their only guide is 
God. They move on undistractedly and fearlessly, trusting in 
God’s guidance. They are free from worldly obligations, family 
ties and social duties. They have no dependents to look after, 
nor do they depend upon any one except God. Their devotion 
is Skuddha Bhakti or Pure Pushti. This Bkaktt has three stages dur¬ 
ing its growth (1) love. (2) attachment and (3) desolation. 

The first stage of fove commences Irom its attraction to God. 
It presupposes destruction of the passionate or sexual love 
otherwise known as concupiscence. Just as appearance of 
light at dawn synchorises with the disappearance of darkness, so, 
the rising of love for God synchonses with the disappearance of 
concupiscence. During this state, the soul shows inclination to turn 
away from the love of the self and for the world, and feels attraction 
towards God. The self-love and the the world-love is now 
replaced by God’s love. Just as a piece of iron is attracted 
towards a magnate by the force of the magnate, so the soul is 
attracted by God’s love. This is the first step in God-realisation 
or experiencing God’s love. The mind is now possessed by 
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Krishna. The devotee's thoughts are only about God and he 
experiences no other emotion except love for God. When 
love develops into attachment which is a higher plane in 
love-experience, it is characterised simultaneously by complete 
detachment from the world and attachment to God. Love 
is only attraction to God, but attachment is more than 
that. It is a desire to remain permanently with God, This 
attachment is so powerful that no worldly persuasions or influences 
can deter the soul from God's love. Its characteristic marl is 
disgust for family life and for the whole world. All his love for 
the family is transferred to God, He loves family life for the 
sake of God. Although he loves the members of his family, he is 
not attached to them. By his love to them, he makes them ins¬ 
truments of achieving God’s love, if they are willing to give 
him co-operation in his daily performance of the divine service. 
Worldly relations as such are only hindrances to devotion; but 
when engaged in the service of God on account of congeniality 
of their dispositions, they will be his best helpers. Next stage 
is that of desolation. It is a state of suffering intense pangs of 
separation. Now the devotee’s pangs of separation are so 
intense that he cannot breathe even for a moment without God. 
In this state, there is complete forgetfulness of the world. It is 
not attachment, but feeling mental disturbance in the experience 
of God’s love in separation. This is the last stage of the devotion 
In this stage the devotee renounces the world completely. He 
lias now only one purpose in life, and that is winning God’s 
grace and enjoying his love as a participator in his bliss. 

Although it is a difficult path, because the devotee has to 
keep away from worldly connections, yet by trust in God and 
through a vow of dedication and self surrender, he may expect 
to be led on by God, The initiated should aim at the realisation 
of God by love which is reflected in his daily service of God, 
Divine Service (Seva): 

Vallabhacliarya*s religious system is especially distinguished 
from other religious systems by its introduction of the mode 
l of the Divine service for _God-rcalisation. The Divine Service is 
1 different from worship. The worshipper does not feel love for 
5 God. It is for the fulfilment of one’s desires for personal gains. 
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It is adoration for self-love and not for God’s love, but Seva is 
f° r God’s love only and not for personal happiness but for God’s 
happiness. It is motivated by love for God alone, and it is the 
only practical way by which love for God can be expressed. 
It is to be rendered with body and materials but it is mental 
in its highest form. Vallabhacharya says in his ‘Siddkanta Mukia- 
valt ’ that mental form of service is the highest 1 . It is defined as 
interpenetration or interweaving of the mind in God. 2 In wor¬ 
ship, there is no interpenetration of mind into God. The man 
who resorts to worship, ofTers worship mechanically, taking his 
clue from the scriptures. The Seva is the outcome of the devo¬ 
tee’s love for God and is recommended as a means of establishing 
soul’s contact with God. Worship is a mode of training the 
devotee’s mind and the senses for their engagement in God. 

This Service is a practical mode of God-realisation and is 
inclusive of all the nine kinds of Sadhana devotion. Recital 
of the songs in praise of God and listening to them during 
service are the Kirtaita and Shravan Bhakti , forms of salutation 
and falling prostate before the feet of God’s image and 
collecting and preparing necessary things for service are Vandana , 
Padasevana and Archana Bhakti. The Dasya-sci vitude is indicated 
by the devotee’s actual service to God. The love which impels 
him to engage in service is his Sakhya Bhakti and offering various 
things such as food, ornaments, flowers, etc. to God during ser¬ 
vice time is his Atmanivedana. Thus a Push1 1 devotee who is en¬ 
gaged in service, has no necessity of practising nine-fold devo¬ 
tion, separately. 

Love for God is to be experienced in two ways-in the con¬ 
dition of union with God and in separation from God. The object 
of love-experience in the Samyoga condition is achieved through 
the mode of service (Seva), when the devotee’s body and senses 
are fully engaged in the Divine service. The second kind of love 
is experienced during the non-service time. It is mental. In 
Siddkanla Muhtavah, Vallabhacharya mentions three forms of 
service—(1) to be rendered by body, (2) by wealth and materials 
and (3) by mind. Sound health is necessary for the bodily 
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service, wealth for the purpose of the materials like flowers* 
oranments, clothes, beautiful decorations, perfumes, etc. for 
presentation to God’s image. For mental service, mind alone 
should express its love, by remembrance of God, for which 
such things are not needed. 

There is love in first two but it is not very intense and 
ardent as in the Mansi state. 


Thus service is a way of experiencing God’s love both physi¬ 
cally and mentally. The idea behind it, is to feel oneself at all 
times in the presence of God. 

The Seva is obligatory for all the followers of the Pushti ' 
Afarga in their initial stages so long as they have not renounced 
the world; but when they renounce the world and are not 

occupied with worldly affairs, they must nse to the higher 
plane of Mansi Seva. 

\ Vallabhacharya has treated this subject in his work Seva 
Phala where he mentions the three fruits of Seva; 



Supernatural strength 

Joy of union with God 

Body fit for service (Divine Body}. 


(1) (Alaukika Samarthya): rendering service to God a devotee 
comes to possess supernatural strength. Shri Kalyanrai means 
by it, strength in singing with Lord, and Shri Gopesha, the 
strength in acquiring fitness in experiencing divine bliss of 
love with God. Shri Hariraiji and Purshottamji agree with 
Gopesha. Lalu Bhatta understands by it, all strength except 
the power of creation. It is, however, strength by which the 
soul can enjoy God’s love in its varied forms. God comes 
down to the soul to meet it and recognises as His own. 

(2) According to Kalyanrai, Sayujya is the state of Union 
with God, like that of the cowherds of Gokul. Devakinandana, 
Purushottamji and Lalubhatta, mean by it absorbing oneself into 
the form of God so that there is complete forgetfulness of the 
world. It is a state of complete God-consciousness, The devotee 
has no other thought except of God and about God. Shri 
Hariraiji explains it, as acquiring strength of experiencing love in 
union with God. Shri Vallabha (Gokulnatha) understands by it 
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the enjoyment of the soul’s desires with God, which is referred to, 
as a fruit in the Brahmanand Valli of T. U. He enjoys all 
desires with God who delights in various sports. 

(3) Bodily fitness for service. (Seva Upayogi Delta)* 

For enjoyment of God’s love both the body and the soul 
must be fit. The body is an instrument by which the soul ex¬ 
periences God’s love. Soul’s fitness is determined by its getting 
through service, supernatural power, by which God Himself comes 
to the soul and condescending to give it a place in union with 
Him as a participator in divine bliss. But, unless the body has 
been rendered fit, the soul cannot enjoy this bliss. The service 
makes the body fit for it. It divines its nature. This kind of 
fitness of the body is essential as a preliminary condition for Seva 
(service). In the opinion of Purushottamji, it is not an ordinary 
body but a body turned divine with senses and vital breath 
in any form; by it, one becomes useful to others who perform 
higher service. According to Hariraiji, it is a body like that of a 
bird etc. which brings us close to those who delight in God’s bliss 
Lakshmana Bhatta, however, believes by this, the body which is 
not worldly and which qualifies us for service in {Vaikunlham) 
heaven or other places, Although thero are differences in inter¬ 
pretation of the kind of the body, which is acquired by service* 
there emerges one fact out of these speculations that as a result of 
service, the body becomes divine. It is no longer fit' for worldly 
engagements. It is so trasformed that it is useful only for the 
work of God or for experiencing love of God. 

The importance and significance of the service mode, as ex¬ 
plained by Vallabhacharya brings home to our mind the fact that 
the be-all and end-all of a Pushti soul, is experiencing love for God 
through service. A Pushti devotee must engage himself in 
the service of God and will acquire as stated above supernatural 
strength, by which God will come to him to bless him, ana 
keep him juxtaposition to Him, so that he can enjoy the bliss 
of God, Not that his soul alone will be fit for God’s love, but 
even his body as an instrument of the soul will be made fit, 

* Vallabhacharya does not merely mention the fruits of service 
but also points out the dangers to it. These dangers result from 



AS A RELIGIOUS TEACHER 


181 


three sources (1) Mental. anguish, (2) Obstacles and (3) Enjoy¬ 
ments or pleasures. These are avoidable by the devotee’s effort 
and unavoidable due to God’s will. The mind must be free from 
mental anguish in order to get it engaged in God. Mental 
destruction is the greatest obstacle to the seeker of God. In 
his work Navaratna Vallabhacliarya admonishes that the Puskti 
devotee must be above fears and anxieties, since he has taken 
a vow of submission and consecration to God. To entertain 
cares or feeling remorse means to destrust God. He should 
have full trust in God that He is his best well-wisher, and 
will always do the right thing for him. This trust must 
be absolute and must not be allowed to be shaken at all. 
The miseries should not be regarded as curses but as God’s bless¬ 
ings, not only as regards worldly matters but even in the matter 
of divine experience. This is to be strictly followed in all 
the circumstances. Any kind of grief is the opposite of 
love, so, in a mind overpowered by grief the love for God 
cannot arise. So grief must be avoided, but if it is due to 
God’s will, or the grief felt as a result of God’s separation 
it cannot be avoided. 

Similarly, if he apprehends obstacles from worldly relatives 
and friends, efforts should be made to avoid them, but if they are 
due to God’s will, no efiorts should be made to avoid them. In 
that case, one must submit to the will of God. If there are fre¬ 
quent interruptions, due to obstacles beyond one’s power, one 
must think that the soul is not as yet deemed fit for God’s 
grace. He must betake to spiritual means and wait tiff his 
nature is so transformed that it becomes divine. Instead of 
engaging oncseir in service, one must seek knowledge of God 
in that case. 

The pleasures or enjoyments also interrupt our love or service 
to God. They have, therefore, to be avoided. If the pleasures are 
of a worldly nature, a devotee must keep himself away from them, 
believing that they are transient, and destructive. If the enjoy¬ 
ments are on account of God’s will, no efforts should be made 
to avoid them. 

Participation of the Divine Bliss or enjoyment of God’s 
love is the highest-fmit of the Divine service. Hus is called Rasahla 
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which is described in the Xth book of the Bkagavata Purana 
and also in the Vishnu Purana and in the H&rivamshu Purana. 
The writers of these works and even of Gitagovinda, know 
Krishna as God only- These works are considered sacred by 
the Hindus- The love of the Gopis for Krishna according 
to them, is symbolical of the devotee’s love for God. The 
same love is described in the songs by the poets like Surdasa, 
Kumbhandasa, and others. Witnessing or enjoying the sport 
of God’s Dance with His favourite souls, is the bliss of Rasahla 
which has been taught as the goal of the Pushti soul. 

Krishna Chaitanya, a great preacher, and contemporary of 
Vallabhacharya, lived an ascetic’s life and was most eloquent about 
the ideal of the Gopi-Iove. According to him, it is not to be 
enjoyed by the worldly senses, mind and body but by their being 
transfigured as divine- The only condition for the fitness of 
enjoyment of this divine love is that the soul must achieve affinity 
with God and make the body, senses and mind divine. Vallabha-\ 
charya’s doctrine of Brahma Sambhandha is a preliminary step for 
making them divine- It must be followed by service, which will 
detach theTsoul from the world and attach it to God by gradual 
development of love through Sneha-Asakali and Vyasana, The soul S 
that reaches the last condition of love is blessed by God for His 1 
Grace. 

The fruit of devotion or service of God in the Pushti Marga 
is not liberation, but union with God and participation in His 
bliss. 

The word t BhakiV bears implication of the sense of service 
according to the etymology of the word. The word t BkaktV is derived 
from the root ( Bhaj* which means 'to serve.’ To this root the termi¬ 
nation is added, which connotes the sense of love. So, the 
whole word means love with service, or love for God to be ex¬ 
pressed through service. The word Bhakti theoretically means love 
and practically means service, which is divine worship. Really 
speaking it is imperfect in conveying exactly the sense underlying 
service. 

As stated above, service is obligatory for every one who is 
initiated in the Pushti Marga. It is a practical way of translating 
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into action, the vow of consecration, taken at the time of Brahma 
Sambandha ceremony. Lord Krishna of Gokul whose Lilas' are 
described in the Xth Book of the Bhagavata is the supreme 
in Vallabha’s system. Service is rendered~To Krishna only~ by 
the followers of Paskti Marga . God is served as a child or a 
lover, according to one’s means and circumstances. Love is the 
first thing. Whatever is offered to God by love becomes ac¬ 
ceptable to Him. Even the best of things, offered to God with¬ 
out love, are not accepted by God, for, as said above , it is no¬ 
thing blit a mode of expressing love of God by the way of dedi¬ 
cation. The rich or the poor, men or women, the high or the 
low class persons, all are qualified for service, provided-they feel 
love for God. Service in private families is only for the members 
of the family. In Havelies or Afcrc^iVj-sImnes service is rendered 
by the descendants of Vallabhacharya wherein every follower 
of the Pushti Marga offers his prayer and renders varied service 
and has the sight of God. 

The service to Lord Krishna is eightfold, according to the 
daily life of Shri Krishna, from the morning to the close of the 
day. At each time, the devotees are very anxious to have Par- 
sans (Sight) of God’s Image, which takes place in order of 
the service time. It commences first with Mangala , the time 

of waking Krishna in the morning. Next is that of Srinagara 
when the image is decked with dress and ornaments. It is 
Followed by Gw ala, when the service is offered to Krishna 
as a cowheard. This is followed by Rajah hoga at noon, which 
marks the lunch hour of Krishna in the forest with his boy 
companions. After this Krishna is supposed to enjoy a nap 
in the forest and awake. This is called Utthapana. It is 
followed by Bhoga, taking food by Krishna, At evening 
time, Krishna returns to Gokul, with his cows. This is also 
marked by service called Sandkya . Last Pars an a is at night, 
when Krishna retires to bed for sleep. Thus, eight times 
from the daily life of Krishna are chosen for service. The ideal 
of Supreme God in this system is God as Love or joy in His 
Beautiful form, God is no doubt, Truth (Saijam) and 
Knowledge ( Jnana ) or goodness, but He is, besides these, and 
above these. Beauty. So the service is rendered in a beautiful 
way. Its form of service varies not only each day at different 
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times, but varies from day to day and season to season. The 
best food, the best dresses and jewellery, are different on 
different occasions, with the best of garlands and music are 
characteristic features of this service mode* Every detail of service 
is carefully and aesthetically selected with the consciousness 
that it is to be expressive of love for God, who is Perfect 
Beauty. In this mode of service the singing of the kirtan 
before the image of the Lord is its special feature. It varies 
according to the Darskana, in accordance with the hour of the 
day. The music in the morning is not the same as in the noon 
and then in the evening. It is different in different melody. 

The divine service in Vallabhacharya’s faith is rendered to 
the idols of God. One will raise a question : How can an idol 
represent God? It is a piece of stone, wood or some metal. 
True, that it is an idol, made of a stone etc.; yet it can repersent 
the form of God. There are two explanations for this. One is 
that if philosophically All is God, and an idol being a part 
of All, does represent God, otherwise God’s omnipresence 
will have to be denied. Another explanation, furnished by 
Purushottamji, is on the analogy of fire, penetrating the iron 
ball. To Vallabhacharya, an idol of God is not an idol, but the 
very Swarupa —form of God who is love and joy. 

In Vallabhacharya’s system, Krishna is the highest form of 
God. He is Brahman, all enveloping and all compenetrating 
Reality, which is analysed into all its attributes and powers. As 
such, He is personal God. He is Akskara and transcends it. 
Although a manifestor of Being and Consciousness, in which His 
‘Bliss’ is hidden, He is above them—pure Bliss in form. This 
God in Bliss-form is the absolute value. The Bliss aspect in 
God, is latent in His being and consciousness aspects. He is 
described as Rasa (Love) also* This Rasa of God is communi¬ 
cated to the devotees by His grace. Though God Krishna as 
God is absolute joy, He is realised in this concrete form* 
Although, He appears in the world for setting its disturbed 
order aright, He has no human foim. His body is divine and 
bereft of materiality. It is on account of God’s divine power 
called Maya, that human beings consider Him as having a 
human body. 
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Divine Grace : ' 

Vallabhacharya’s path of devotion is called Pushti Marga 
or the path of divine grace. God-realisation is the aim of every 
devotional soul; but it is not achieved by the efforts or means of 
the devotee, but, by God’s Grace. The final goal is dependent 
upon Go d’s will, which is a synonymn of God’s Grace. This 
idea of God’s grace is important in Christianity. The Kalkopani - 
shada i says that a man can have the vision of God, by God’s 
Grace. The same idea is expressed again 2 where it is identified 
with the choice of God. The Bhagavata emphasises that 
God’s revelation to the devotee is due to God’s grace. The 
Gita describes it on three levcls-first, on the lower plane 
through Buddki Toga —the communion through intellect, 3 then 
in a higher state, when God is moved by compassion 4 and in 
the final stage, when God of His own will bestows grace on 
the devotee. Vallabhacharya, no doubt, recognises devotion 
as a means of God-realisation, but says that without God’s 
grace, it is not possible. According to him, God’s grace is 
all in-all. It is bestowed only on those, who have surrendered 
themselves to God and loved Him, and they are pure, faultless and 
exempt from application of the Law of Karma . Without God’s 
grace, Kama will not achieve anything. All their activity is attri¬ 
buted to God’s grace. Unless they are free from sex-love and 
anger; God will not mark them for His Grace. Service of God is 
the preliminary step in the direction of God’s grace. It is when 
God enters the heart of the devotee and takes its possession, 
so that the devotee’s Jove is given to Him alone, that ire can say 
that he is chosen by God for His Grace. 

Although-grace is supreme in influencing the devotees’ acti¬ 
vities, they are not to shirk their duties and responsibilities of life. 
They have to be performed and discharged without any at¬ 
tachment to fruits but only with the consideration that it is God’s 
wish, that they should be performed, so long as they are in the 
worldly stage. Even devotion as a means of God-realisation, is to 
be practised, not for liberation, but for winning God’s love, believ¬ 
ing that the reward of devotion is nothing else but God’s love in 
the form of His Grace. The doctrine of Grace, is the very breath 
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or life of the Pushti Marga. It is the most distinguishable feature of 
Vallabhacharya’s faith. It is by God’s grace that men live and 

move about, make sacrifices for others and live religious life and 
enjoy God’s Bliss, 

Nxrodha-A special kind of mind discipline. 

It is a discipline of non-attachment to worldly objects and 
at the same time, of attachment to God. 

Just as the mode of service to God is a special feature of the 
Pushti Marga, so is Nirodha, a mode of concentration of mind on 
God. Control of mind is considered necessary for spiritual life 
< in all religious systems, Patanjali, the author of Toga Sutras , 
has not only advocated it, but has mentioned the method of 
Ashtanga Toga as a proper method for controlling the mind. 
He defines Toga as control over predilections or tendencies of 
the mind. The Gita accepts the ideal of Toga, not m the sense 
of Patanjali, but in the sense of ‘union with God,’ Each chapter 
of the Gita is entitled as a particular kind of Toga , which is 
intended as a mode of soul’s union with God. Work, know¬ 
ledge, mind-control, devotion, self-surrender are the various ways 
recommended for the attainment of Toga. Devotion is but the 
best way for that. The aim of Patanjall’s Toga is the control of 
the mind and curbing its predelections. This is known by 
him as Nirodha (Mental Discipline). Vallabhacharya does not 
believe in the method of supression of the mind by coercion 
or force. That is a negative way. It fails to achieve its desired 
object. Very often it has adverse repercussion. The desires may 
be compared with Hydra’s heads, which will not be destroyed, 
even if they are cut but on the contrary will grow again mainFola. 
The new psychologists, who call themselves Freudians are also 
inclined to this view. From innumerable cases studied by them, 
they have come to the conclusion that by killing desires, they are not 
killed. They will rise again from their ashes like the Phoenix bird. 
Trom a close study of human mind, Vallabhacharya arrives 
at the same truth that the desires cannot be killed and even 
iF they are killed, it will not help much in spiritual advance. One 

docs not know when they will rise again and assail the devotee. 
Again the suppression-method is useless for a householder, so 
Vallabhacharya, has advocated his theory of Nirodha , which tea¬ 
ches how to sublimate desires without suppressing them, so that, 
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instead of being deterrents, they will be guided to the goal of 
union with God after prolonged reflection. This is a new technique 
of mind discipline* a unique one in the religious systems, of not 
only of India* but all over the world. It does not ask one to 
give up the world, but teaches to live in the world and carry 
on work as a God's man, under God's command. What 
ever desires you have, regard them as God's desires and satisfy 
them, by the love of God. Make God an object of your desires. 
If your aim is material happiness of the world, consider God as 
your material happiness. If love is your desire, then seek God’s 
love. If you are fond of music, sing songs of God's glory or God’s 
Idas. If you are fond of dainty dishes, prepare them for God. If 
you are fond of art, love pictures about God's Idas. If you desire 
wealth, earn it by honest means and use it in the service of God. 
Directing desires unto God is a great help in the devotional 
life. Change their focus only and the same desires, instead of 
being hostile will be friendly to you. Ntrodka is, no doubt, a mode 
of mental discipline, by which the mind is restrained from world¬ 
ly objects and turned to God. It cuts the ice both ways. It prevents 
the mind from being attached to worldly objects and directs it 
towards God. It is a simultaneous process like tide and ebb 
in the sea. If there is tide in one direction there is the ebb in 
the opposite. Nxrodha determines the height reached by the 
soul on a devotional plane, by leaving the world plane. In 
other words, JSirodka is a mode of transcendence of one's self 
and the world, and of reaching God. It is simultaneous process 
of detachment from the world and attachment to God. It has 
also several stages like those of devotion, in which the last 
stage is identical with Vyasana designated as the condition 
of experiencing God, not only in all the forms of cosmic 
existences but in all physical, mental and spiritual functions 
[Sarvatma-bhava) of the embodied soul of the devotee. It is 
supreme love which makes the Puskti soul thoroughly God-cons¬ 
cious. It believes that it has nothing to do with the world 
and that in this world he must live God’s love for only. To the 
Puskti soul, life as such has no interest for it, except for God's 

love. 
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Vallabhacharya describes Nirodha, under two aspects. The 
Swarupa (natural form) aspect is explained in his t Subodkini com¬ 
mentary on the Bhagavata and the Katya (effect) aspect in his 
independent work entitled 1 Nirodka Lakskana (Characteristics of 
Mind-Control) 

Let us try to understand the Swarupa or nature of Nirodha, 
according to Vallabhacharya. 

Etymologically, it is derived from the root i rudk i to confine 
or restrain, with a prefix *ro* meaning Excessively.’ This means 
that it is an act of restraining the mind thoroughly. The mind 
lias to be restrained from the world, for the attainment of God. 

The Bhagavata is a work devoted to the Lilas of Lord Krishna. 
The topic of the 10th book is Ntrodka^ and refers to Jfuodha 
and gives explanations about its meaning:— 

(1) It is the dwelling of God in the world with all His powers. 
This means that God, who is transcendental comes down to the 
world and makes His abode there ana enjoys His divine play. 

(2) In the sense of destruction, it means a process of 
restraining mind from the world for the sake of God. There 
is another explanation, which means that it is a process by 
which God is restrained or confined in the heart of the devotee 
i.e. it is the mode, by which God Himself enters the devotee’s 
heart and abides in it, for him. Ntrodfta is a mental state of 
remembering God under all conditions. Mind and senses of a 
devotee are engaged in God, and feeling themselves in the 
presence of God mentally, either in separation from or union 
with God. In separation he feels pangs of separation, hkc 
Yashoda, Pfanda and cowherd girls of Gokula who became 
unhappy in the absence of Krishna. In the happy state of 
union, his mind enjoys like that of the Gopis, meeting Krishna. 
On festive occasions, his mind is excessively enraptured. Thus in 
conditions of agony, happiness or great occasions of joy, he must 
remember, and experience His love. In one form or another he 

1 Bhg S 2-10*6 KanLas 9-10 in the beginning of the 10th canto, 10-11 48, 
2-10-1, 10-25-3 
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should remember God by singing and reciting God’s glorious deeds 
or Lilas , which is the only way of winning God’s grace. God is 
merciful, and if one remembers Him by singing His glories, He 
will bestow His Grace on him, which is not to be obtained by 
one’s own effort except by His own Will. Instead of the devotee 
seeking Him, God will seek the devotee, if his Jove is selfless 
and supreme. Even a man of knowledge cannot attain 
Him, without His grace. The devotee should, therefore, not 
cease from singing God’s glory until merciful God showers His 
blessings on him. A devotee feels joy in singing God’s glory, 
but the joy from God’s grace is of the superior kind. This 
grace comes only, when God sees the devotee experiencing 
unbearable agony, on account of separation from Him. God, 
seated in the heart of a devotee, manifests Himself before the 
devotee, when he remembers God and extols joy. Hence the fruit 
of Nirodlta is obtained, when God reveals Himself to the de\ otee. 
To achieve it, the preliminary condition is that the mind and 
the senses must be withdrawn from worldly objects and directed 
to God, So the first thing to do is to engage the mind and senses 
in the service of God. So long as the body and the senses 
arc engaged in worldly matters, God’s presence in the 
body, can not be felt by the devotee as they are unholy. 
Pursuits of worldly activities tend to make it impure, so for the 
sanctification of the body and the senses, they must be 
withdrawn from worldly matters and entirely employed in the 
service of God, The eyes should be engaged in drinking the 
beauty of God’s face, the ears in listening to God’s praises, the nose 
in smelling the perfume of flowers presented to Him, the hands 
and feet in preparing things required for His service and making 
movements like fetching water etc. Every sense has its use 
in the service of God. Even the excretion ary and generative organs 
have their usefulness, the former keeping the body pure and the 
latter by begetting a son who will assist his parents in the service 
to God. The way of sublimation of the senses is according to 
Vallabhacharya, transferring them in the service of God. By this 
discipline, the senses, which were hke impure gold, will be pure 
and lustrous hke pure gold. jVi rodka is thus a process of sanctifi¬ 
cation and divinisation of the soul along with its body, mind and 
senses. It is only when the soul is freed from worldly influences, 
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it becomes fit for the grace by divine nature. Originally, 
prior to the soul’s entering the world, it was divine, but it 
lost its divinity, during worldly career. Nxrodka indicates the way 
for freedom from worldliness and getting bach its divinity," The 1 
best example of those souls who secured God’s Grace, through! 
Nirodha is that of the Go pis of Gohula. They were in the u odd, 
and yet they were not worldly, as their hearts and minds were 
in constant communion with God. 


SANYAS A (Renunciation): 


The question of renunciation is considered by Vallabha- 
charya in his work Sanyasa Nit nay a —(Determination of Renuncia¬ 
tion). Generally, it is identified with an ascetic’s life. A tajanj 
is a man who has given up all connections with the world, evenf 
with the members of his family. He wears a particular kind 
of dress as a mark of his asceticism and lives in a secluded place,} 
all alone, for spirituality. He turns away from every kind of work. 
The Hindu scriptures divide a man’s life into four phases (l) as a 
celebate (2) as a house holder (3) as a forest dweller and (4) as a re¬ 
cluse. In the first stage, he gathers knowledge useful for the discharge 
of his duties in life. As a householder he has to shoulder certain res¬ 


ponsibilities for his family and the society. He has to engage himself 
in some kind of useful work, for livelihood and performing social 
duties. When he reaches an age of fifty or so, he becomes free from 
worldly responsibilities and prefers living in a forest, iiway from 
his people, transferring the worldly burden to lus children. After 
this, when he learns that his soul cannot find real happiness by 
living in the world, or from enjoyment of worldly pleasures, he 
becomes sick of the world and leaves it and lives in a secluded 
place as an ascetic, spending his time in getting the knowledge 
of Brahman to achieve liberation. This last phase of life is known as 

a. It is no doubt recommended to the seekers of s 
life; but it is subject to some conditions. It is to be entered upon, 
after passing through the first three stages. This is an ordinary' 
rule, but there is an exception allowed in the case of those who are 
highly advanced in knowledge and spirituality. They are per¬ 
mitted to accept an ascetic’s life at any time when they feel an 
urgent need from within, due to their conviction of the 
illusive character of the world, and in consequence disgust 
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for the world* The Gita has deprecated ascetic life, 
because it apprehends that if the ascetic life became the order 
of the day and if people accepted it without preserving the order, 
it will lead to the break up of social life affecting marriage 
and progeny. In XVIII-2, the Gita deprecates the Sanyasa 
and appreiates Tyaga. Sanyasa means renouncing all duties 
promoted by desires; but Tyaga means renouncing the fruits 
of all actions* He would carry on his duties, and yet can be 
a Tyagi by non-attnehment to the fruits of actions* He should 
give up not his work but his desires for fruits. Thus a 
householder can be a real TyagL Vallabhbharya, no doubt, recog¬ 
nises it for experiencing agony caused Uy separation from God; but 
in his opinion renunciation of an ascetic is good for nothing. Its 
aim is simply to advance in spirituality and attain liberation. This 
aim is not fulfilled in the present age because it.is unfavourable’ 
for the ascetic’s life* Its goal is liberation but there is no 
participation with God in His Bliss. Very often, it so happens 
that persons renouncing the world have to regret for want of 
sufficient strength of mind in resisting temptations and difficulties. 
So renunciation of an ascetic is good for nothing, either in the 
initial stage or in an advanced stage. In the initial st age also, puri¬ 
fication of mind is necessary. For this, the daily sacrifices have to 
be performed. This is opposed to the spirit of the ascetic’s life. 
Even in the higher state of knowledge, the goal is reached after 


many births. If renunciation has any value^ it i s on ly in the 
path of devotion.~ Here also it* cannot be successful in the 


cannot be successful in the 


Nine-fola ty pe of,D evotion; because not worth seeking for 
God-realisation, The devotees have to come in contact with 


others and the devotees should have necessary means for 
the practice of devotional acts. If a renouncer of the world 
comes in contact with other persons even for devotional acts, 
there is a danger of interruptions from the outsiders in liis 
concentration of the mind on God. Again, in order to collect 
necessary means, he must associate with worldly people. This will 
interrupt his concentration of mind on God. So the only 
favourable way in renunciation is that of love-devotion. 
For experiencing pangs of separation from God, no company 
is required and no means are needed. Since God is the 
protector, no hindrances are apprehended. According to 
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Vallabhacharya, the real value of renuncation lies in experiencing 
love-pangs of se paration from G od. This means, when love reaches 
the stage of Vyasana , the worldly connections should be completely 
cut off by him, and remaining all alone, he should engage one’s 
mind in contemplation of God and feeling agony of separation 
from God. The devotee in Vyasana state is so deeply absorbed 
in God’s love, that neither knowledge, nor attributes of God can 
detract him from it. Being pleased by the devotee’s love, God 
reveals Himself to him. Such renunciation is very hard to attain. 
It is realised by love and m no other way, Vallabhacharya con¬ 
cludes that the renunciation by the path of love (Bkakti) is the 
only proper one. Any other path will lead to down fall and 
degradation of the soul. 

Sarvatambhava (Experiencing God with supreme love that 
transcends all worldly loves including self-love) 

This is also in Vallabha’s system, a way of emotional integra¬ 
tion of the soul with God. It means feeling all self-love for God. 
It is the mark indicating soul’s fitness for the grace of God. The 

B. U. 1 says that all earthly kinds of love are only the forms of 
self-love. One loves one’s self and therefore seeks its happiness 
from earthly loves. His love for wealth, fame, power, social wort, 
wife and also children is really seeking love for its self. This 
is a cause of its worldly bondage, but by transferring that to God 
the soul is freed from worldly bondage and is restored to God. 

C. U. 2 requires that the self should love God’s sport ( Krida ) 
with Him and also enjoy love dalliance with Him. The self-love 
should merge into love for God. This condition of Sarvatambhava 
is the process transferring one’s own love to God. Before its 
achievement, the soul sought various kinds of earthly love, because 
it loves itself, but during experience of Sarvalamabhava it does not 
think of earthly love in reference to its own self; but does so with 
reference to God. Just as in the presence of the sun, the mist 
disappears, so in the presence of Sarvastambhava, self-love does not 
exist. The self-love now is transformed into the love for God, 
Tor God-realisation, it is the only stage. The author of the Brah- 
masutras also recognises its worth as of the highest value. 3 It is 


-ri- 
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asserted that it cannot be achieved by one’s own efforts but by grace 
of God. It is described as the highest means as it is dependent 
upon God’s grace. 1 Its supremacy is also declared in the Shve- 
taketu episode of the C.U. 2 It is a cause of the forgetfulness of 
the world and gaining uncommon power by which the soul is 
qualified for the union with God. 3 It cannot be obstructed or 
destroyed by time or any factor. 4 It makes the devotee disregard 
liberation and seek God’s grace in the form of His revealation. 5 
Even death cannot deter the devotee from seeking God’s love by 
Sarvatambhava , 6 Lalubhatta explains it in his *P.R.’ by the statement 
that the love of self should be converted into God’s love; the 
self should regard its love, not for its enjoyment but for God’s 
enjoyment. The Atmahhava (Self-love) should so develop that it 
will get transformed into Bhagavndbhava (The divine Jove), All 
kinds of love seeking of the self must be for God and not for 
its own sake, since the devotee should know that as he has 
taken a vow of consecration and dedication, lie has consecrated 
all his worldly love to God As he belongs to God all, his 
belongings also have become God’s, just as his individual 
love for worldly things, get absorbed in God’s love. So 
Sarvatmbhava is the state of absorption of the self-love into God’s 
love. This is not like the absorption of the soul in Brahman, which 
is the goal of knowledge. It differs from it in the fact that the 
absorption of gnani is the absorption of the soul, where as the 
absorption of a devotee is the absorption of his love only. It 
retains its separate entity, for participation in the bliss of God, 
In absorption, the soul has no separate entity. Sometimes, during 
the experience of Sarvatmabhava, the devotee identifies himself with 
Krishna, just as some Gopis acted the role of Krishna, while 
seeking Him in the forest. But this identification of the devotee 
with God is not Tadatmya . It is only a state of passing emo¬ 
tion in love experience. The Sarvatmabhava is of two kinds-of 
Pushsti Maryada and of pure Pushtu The latter being love ex¬ 
perience of God, passes under the head of Snngara Rasa in the 
terminology of the aesthetics. 

Gopeshvara, explaining the nature of Sarvatmabhava in his 
work Bhakti Martanda, characterises it as the highest form of 

1 B S 3-3-44 2 B S. 3-3-45/47 3 B S. 3 3-48 * B.S. 3-3-43. 

5 B S 3-3-50. 6 B S. 3-3-51. 
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Bhakti . It is so called, because it is the love for God, 
experienced by all the senses and mind. By Sarva he understands 
'all senses', by Atman ‘mind* and by Bhava 'love lor God'. 
Commenting on it, he remarks that Sarvatamabhava is possible 
after renunciation of the world and that it is to be expressed 
only through love, which reminds the soul of its relation to 
God. It is preceded by complete abandonment of sensuality 
and is enjoyed mentally by love expressions like kissing, 
embracing God etc. The condition of Sarvatmahava mentioned 
above, is the outcome of its Vyasana condition-the last stage of 
love for God. It is flowering of Vyasana and an acme of 
Nirodha. It is the state in which, the self and world are both 
transcended. The self forgets its relation to the world and 
re-establishes it with God. It now seeks its satisfaction of love 
from God. This is the final stage in the development of the 
self’s love for God. Culmination of devotional love wherein 
God reveals His Form to it, gives it the bliss of His love. 
This idea of Sarvatmabhava is as old as the B.U., where 
Tagnavalkya says to his wife “worldly relations such as sons 
etc are not dear for their sake and but for the sake of God”. 
This idea is also emphasised by the author of the B.S. 1 It is said 
to be the gift of God. 2 It cannot be achieved by one’s own efforts. 3 
and that the Sarvatmabhava is an indication of God’s grace 
and is more potent than any other means in God-realisation. 
It 4 is said that the forgetfulness of the world and getting power 
of attainment of God are preliminary features of this stage. 

The fruit of Sarvatmabhava-enjoyment of God’s love-is indicated 

in 3-3-50. It is incomparable with any other means including 
knowedge. The word Sarvatmabhava is capable of yielding diffe¬ 
rent interpretations, depending upon the meanings of Sarva> (All) 
Atman , (soul) and (love) Bhava , the component words occuring 
in it. 'All’ may be understood, as God or Universe, 'Atman* as (1) 
self, or (2) God, and * Bhava ’ as (1) love or (2) presence or (3) condi¬ 
tion. Taking all these different versions together, we may give the 
following interpretations of this compound word (1) All (full) self 
love to God (2) All love for God (Atman i.e. God) he. complete 
love for God. (3) Self love to all (4) Love for God to all (5) All 

* B S 3-3-43 to 57 1 B S 3-3-43 3 b S 3-3-44 4 Bhg S. 10 29-24 
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love of God to the soul (6) Experience of God’s presence in all 
(Realising complete God-like state) (7) Experiencing God in all* 
All these meanings may be reduced to (I) Self love, (2) Universal 
love and (3) Love for God and (4) God’s Jove for the soul. Valla- 
bhacharya understands that in the primary stage of the Sarvatma- 
bhava in the sense of the self-love for God which in higher stage 
acquires the condition, in which God will come down to the soul 
and love it, for, God now recognises the soul as His own. Once it 
was His own; but after separation, in the intermediate stages, it 
forgot its relation, but now remembering that relation, seeks union 
with God, who knowing its intensity and ardour of love, is moved 
by love to come to the soul and restore it, its original status and 
fulfil its aspiration. Soul’s love, which was primarily self-love, deve¬ 
lops into universallove, seeing God in all phenomena, and transcend¬ 
ing them progresses further to stay in the proximity with God. 
So what was once self-love is now completely transformed into 
Divine love. 

The self-love is a seed, the universal love a tree with branches 
and leaves, love for God a flower and God’s love for the soul a 
fruit. As stated above, it is not only self-transcending but also 
world transcending. It is not identification with or merging into 
God. Nor is it a passive state of union of the soul with God. It is 
the state of active participation and enjoyment of God’s love by 
the soul. Sometimes during this experience, the soul may have 
the feeling of identification with God, as expressed in T am 
Krishna’; but this is not non-dualism, it is only an emotional state, 
a sort of passing phase of experience of Jove, It is not the 
condition due to knowledge. It is not only knowing God as Love, 
but feeling and realising Him as God. This Sarvatmabhava by 
which God Himself enjoys love with the soul, and makes Himself 
the object of enjoyment by the soul is illustrated in the Bhaga- 
vata by the Gopi-love. It is an ideal, only of a devotee though 
all the devotees cannot hope to get it. It is the gift of God to be ' 
attained by His Grace alone. 

Surrender: 

The idea of surrender is common almost in all the religions, 
which believe in the existence of God. It is one way of establishing 
the soul’s relation with God which may be either that of a servant 
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to his master, or of a friend to a friend, or of one lover to another. 
Whatever may be the kind of the relation, the soul surrendering 
to God has absolute trust in Him, and regards Him as its protector. 
When it is motivated by the fulfilment of one's desire, such as 
health, wealth or power, it is expressed in the form of a selfish 
prayer. The higher form of prayer is offered to invoke God’s suc¬ 
cour in times of national disasters such as war, famine, spread of 
epidemics, or natural calamities like earth-quakes etc. Sometimes 
this idea of surrender is expressed only through the chanting of 
the Hymns of Eulogy, ext ailing God’s glory, in which no boon is 
desired from Him. These prayers are for self-purification, but they 
are very effective in spiritualising a God-Seeker’s life. The Rigvtda 
is full of such prayers. Although they are addressed to various deities 
such as Indn i, Agntt Varitna , Vuyu etc. they are in fact addressed to 
God, whose powers are represented in each deity individually. 
The significance of these prayers is to make a man surrender him¬ 
self to God in all his affairs of life. There are other ways of ex¬ 
pressing surrender, such as offering sacrifices, practising penance, 
worshipping God and betaking to concentration of mind on God. 
Vallabhacharya’s way is the devotional way of consecration to 
God by service and love, and by daily remembering that God 
is his protector. 

The main teaching of the Gita centers round surrender., 
Krishna exhorting Arjuna says, ‘Surrender to me alone, Oh 
Arjuna, disregarding all other means. There is no fear of sin in 
surrender. If you surrender yourself to me, you will have immu¬ 
nity from every sin.* 1 The same teaching of the Gita is emphasised 
by the Bhagavata. The last chapter of the Gita closes with the 
teaching of surrender and the last book of the Bhagavata also lays 
a stress upon the necessity of surrender on the part of the devotee. 
Both these scriptures advocate surrender as the only way for 
getting God’s grace. But only those persons will be moved mentally 
to surrender themselves to God, who are free from pride and egoism, 
and who know their limitations as men, and are aware that with¬ 
out God’s guidance and protection, nothing can be achieved by 
them, even though they have reached the highest status in this 
world in their own fields. He must know that a man by himself 
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is so weak that he cannot move even a little stone despite his boast 
of his gigantic physical strength. He must be fully conscious that 
behind all phenomena, there is some supreme power, which alone 
rules, not only human destiny; but even natural phenomena 
and that a man despite all his power, learning and strength is 
too weak to protect himself against the evil days. It is his faith 
in God as a protector, by surrender to God, that he can 
get through successfully during the evil days, Vallabhacharya, 
however, warns us against making such a use of surrender- 
a means for seeking God’s protection in our evil days or for 
satisfying our worldly desires. It is appreciated for getting 
God’s love and grace. 

There are two kinds of surrender, one for liberation which is 
taught by Krishna^to Aijuna in the Gita and the second for get¬ 
ting God’s love which is taught in the B hagava ta. The second kind 
of the surrender, according to Hariraiji is of two kinds, (1) The 
Siddka Sharana (Absolute surrender) and (2) The Sadhana Skarana 
(Surrender as a means). The second kind is accomplished by 
some means such as Viveha (discrimination), D hairy a (fortitude) 
and Asiya (Resort to God). By first the devotee will know that 
everything is ordained by God according to His will, A man has 
no free will. All things and happenings are pre-determined by God. 
By second, he is to bear all kinds of ills and sufferings, and by the 
third, he will put himself absolutely under the protection of God. 
Here, Surrender is accompanied by these three virtues. This sort 
of surrender is no doubt inferior but it is helpful in leading the soul 
nearer to God. The devotee does carry on all his duties and res¬ 
ponsibilities with trust in God alone and bears all sorts of suffer- 
ings-physical as well as mental. He does not renounce the world, 
but believing that he is God’s servant, he lives his life so as 
to be worthy of God’s grace. The other kind of surrender 
known as Absolute surrender does not depend upon any 
means. It requires complete renunciation of all the means for 
experiencing God’s love in the state of separation from God. 
Neither knowledge of God, nor singing his glorious deeds will come 
in the way of the devotee’s experience of God’s love. This is ideal 
self-surrender, according to Vallabhacharya, Only rare souls by 
God’s grace can rise to it. In this sense, Vallabhacharya’s 
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teaching of surrender differs from that of other Hindu Ackaryas. 
Vitthalanathji has rightly appreciated it by giving him an epithet 
of the special kind of Surrender. 

Concept of Krishna as Divinity: 

Philosophical Significance: 

It is necessary to give here a brief sketch of the life of Krishna 
who figures as Supreme God, in Vallabhacharya’s religion. To 
Vallabhacharya, He is symbolical of the Rasa or Ananda [Bliss] 
form of God though the Bhagavata has treated Him historically. 
No doubt the method of treatment is historical but the meaning 
behind it is symbolical. According to the Bhagavata, historically 
Krishna belonged to the Yadava tribe. His father’s name was 
Vasudeva and mother’s Devaki, the sister of Kamsa, the King of 
Mathura. His birth took place at midnight on the 8th day of 
Shravana in the prison, where his parents were locked up 
by Kamsa who was foretold that he would meet death at the 
hands of the eighth child of his sister. Krishna was her eighth 
child. For the safety of this child, Vasudeva immediately removed 
him from that place and took him to Gokul and exchanged him 
with the newly born daughter of Yashoda, the wife of Nanda. 
Krishna grew there with his foster brother Balaram, as the son 
of Yashoda and Nanda. Krishna’s early life was spent at 
Gokula, then for some time at Mathura, and subsequently for 
the greater part at Dwarka. 

Some remarkable incidents of his life at Gokula and Brinda- 
van are the delievrance of his fellow villagers from demonical 
beings like Putana> Trinavarta , Valsasma, Aghasura , the serpent Kali}'a, 
Bakasura t Dhenukasura and several others. He was very dear to 
the village cows and for this, he earned the name of Gopal. Once 
he saved the people of Vraja from the forest fire. His music on 
the flute was exceedingly melodious. He humbled the pride of 
Indra and lifted the Govardhan Hill on a single finger of the right 
hand. He performed the Rasa dance with the cowherd esses of 
Gokula. He and his brother Baldeva accompanied Akrura to 
Mathura, and killed Kamsa, the greatest enemy of the people. 
Subsequently Krishna and his brother entered the GumkuU of 
the sage Sandipani and stayed there till the completion of their 
education. 
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He stays at Mathura for some time. During this period, 
he had to fight with the kings namely Jarasandha, Shishupala 
and some other. He took active part in the great war between 
the Pandavas and the Kauravas, taking the side of the 
Pandavas. The Xlth book of the Bhagavata describes how He 
left this earth hurt by an arrow from a hunter. 

The name of Krishna is as old as the Vedas. The word 
Krishna occurs, apart from the Mahabharata, in Rigveda VIII- 
85-3-4 and the Chhandogya Upanishad III-17-6. In the Veda 
he is represented as Vedic seer; and in the Upanishad as a 
pupil of Ghora Angirasa and as a son of Devaki. Panini 
refers to Krishna and Aijuna as objects of worship. Fatanjali 
identifies Krishna with Vasudeva, as a Divinity. The Puranas 
regard Krishna not only as a form of Vishnu, the all pervasive 
God, but also as the prefect form of God. Although some 
Western scholars like Lorinest, Webber and Lassen have tried 
to prove that the Krishna cult is derived from the influence of 
Christianity, in fact it is anterior to Christianity. It has been an 
established fact that the concept of Krishna is an orginal con¬ 
cept of God as old as the Vedas. 

According to the Hindu Mythology, Krishna is a synonymn 
of Brahman, the Supreme Reality mentioned in the Upanishads. 
He is the non-dual, self luminous, changless spirit. He is both 
! the material and efficient cause of the universe. He is omnipotent, 
omnipresent, and omniscient. The word ‘Krishna’ signifies three 
, ssp&cis isf XrariMw p , wftAafc are &s&scfosi3ztt& t , d.v&vds? er 

Bliss. He is thus Sack-Chid-Ananda. With being and consciousness 
plus limited joy, he is known as Akshara. In pure form of Love, 
Beauty and Bliss he is known as Kxsihna. In the Upanishadas 
he is known as Rasa or Love. All the a ttributes^, that 
theJUp anishada s ascribe to Brahman ^belong to Krishna, In 
his all pervasive character he is known as Brahman . As he 
possesses six glorious attributes-greatness, potency, glory, beauty, 
knowledge and detachment from the worldly objects-he is known 
as Bhagavan. As an originator of the world, he is called 
Akshara, He is thus known by various names; yet, he is not 
a human being, but Supreme God. According to the 
Upanishads, God, before His manifestation in the forms of the 
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v, orld and multiplicity of the souls, was all alone in lus absolute 
form. He wished to be many and then he assumed many forms 
for his own sport or joy. He enjoys it in various ways and on 
various planes. God’s various ways of self-enjoyment through 
his Lilas are described in the Bhagavata. In short Krishna’s 
LUas in the Bhagavata are the lilas of God-the perfect Divinity. 

The subject of the Xth book of the Bhagavata is Nirodha* In 
the Toga system, it conveys the sense of self control. Here it is not 
to be understood in that sense. The Bhagavata, being a work which 
emphasises devotion as means of God-realisation by the withdrawal 
of the senses from worldly objects and focussing them on God, 
ordains that one must detach one’s mind from the world and 
engage it in God. Both these senses are implied in the world 
JVirodha. It is not a negative but a positive way of God-realisa¬ 
tion. In Nirodha , the soul does not remain passive. It 
participates in the experience of Joy with God. The Lilas of 
Krishna are the different ways according to temperamental diffe¬ 
rences of the souls for enabling them for their participation in 
the experience of Joy with God. The devotee of God has to 
fight with internal enemies such as ignorance, avarice, lust, 
hypocrisy etc. as well as external enemies who are symbolised 
as the Asuras. Krishna’s fighting with and killing demons in 
Gokula is suggestive of removal of the evils that hinder progress 
in spiritual life. The Lilas of Krishna or the Absolute are of 
three kinds and on three planes: (1) Cosmic Lila as manifested 
in the outer world in the multiplicity of objects, (2) Supra 
Cosmic Lila comprehended as the unity among the multiplicity 
and (3) through his incarnations. The Lilas of Krishna, are 
performances of the perfect incarnation of God. It is here 
worthwhile to quote a passage from F.P, Johanns’s book on 

Vallabha. 

“But Krishna is not only Ananda. His Joy is self communi¬ 
cative. To the Bkakta souls His joy is communicated and they 
feel the itara-thrill, that accompanies all joyful experience. Rasa 
is primary in God and secondary or derived in the devotee 
(Bhaktas ). The devoted souls have got a body of joy, their being 
Is joy, and their soul or self itself is joy experience accompanied 
by /Jam-thrill.” 
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j'sirodha means experiencing of Rasa or thrill or Joy in 
union with God. It has been given expression to in poetry by 
V}asa in the Bhagavata, Jayadeva in his Git-Govind, and poets 
namely Surd as a, Nanda, Kumbhandasa, Parmanandadas in 
Hindi, and others and Narasimha, Mira and Dayaram in 
Gujarati. These Lilas have been illustrated in the various 
pictures by the artists. Each Lila of Krishna, according to 
Vallabhacharya, has a philosophical significance. 

The Bhagavata says that Krishna is a child of Vasudeva 
and Devki. Philosophically Vasudeva is the highest degree of 
Sailva i.e*. knowledge combined with the purity of the soul, and 
Devaki is divine nature. His birth took place at Mathura 
which is a land of worldliness. Thus God, who is the highest Love, 
could not make this city. His residence. A place which is full 
of spirituality and devotion is required, and that is why Krishna, 
immediately after His birth, is taken to Gokula and Band a van. 
Gokula is a spiritualised body with the mind and senses, fully 
under the control of the soul, or the land of spirituality, and 
Brindavan the land of immaculate love, joy and devotion. Here 
Krishna enjoys His sports with the young, and tends His cows 
with cowherd boys. This means he teaches them how to discipline 
their senses* He kills some demons in the form of birds, animals and 
serpents i.e. He teaches men how to annihilate the evil tendencies 
of mind or sins that thwart spiritual development of the soul and 
become a hindrance in God-realisation. Having thus taught the 
value of self discipline, purity of mind and character, in 
order to uplift them further. He plays upon His flute which is 
symbolical of the knowledge of God as Absolute and Highest 
Love to the souls aspiring for the Divine Bliss He steals 
away the clothes of the young cowherd girls. This implies 
that the aspirants of God-realisation should be free from their 
worldly connections. It is after this stage that the soul can 
hope to reach the highest plane of the participation in the Rasa 
Lila with God. Rasa Lila is a mystic dance which the devotees 
participate in their exalted conscious and lightened vision 
of Divine message. It is the stage in which the individual 
soul is in tunc with the music of the Infinite’s flute. To quote 
the words of Swami Abhcdanand “The implication of RasaliJa is 
symbolic not visible on the surface. The Vrajalila of Shri Krishna 
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is really a picture of spiritual struggle and ecstasy of realisation, 
which aspirants have at the consummation of their tireless wait* 
ing and eager longing, when the Blessed Lord vouchsafes His kind 
presence in the inner sanctuary of their heart. Rasa hla shows 
the realisation of the highest souls with God. The love of the 
Gopis for Krishna is not earthly but is heavenly, transcendental, 
and pure. There can be nothing sordid, nothing carnal when 
the spirit dances with the spirit. It is in other words a state of 
Salvation known as Sayujya-a fellowship of the soul in the Divine 
play, a sort of God union. It is Alaukika , super natural and super- 
sensual, It is achieved as the highet realisation of God.* 1 

In short, Shri Krishna, in the Hindu Mythology and the Vaish- 
nava literature and Art, is representative of the highest fonn of 
God as Love and Bliss. He is the Ananda Swarupa or Rasa-form 
of God. Though he incarnates himself as a human being, he is 
not human. His body has no material elements or qualities. 
Incarnation of God as Krishna is the manifestation of the absolute 
joy and beauty on the physcial plane, without any materiality 
or worldliness. Even as such. He has His Divinity. 

Krishna as Love or Bliss 

The T. U. describes Brahman as Truth, Knowledge and 
Bliss. The Bliss-form of God is characterised as Rasa and Bliss 
or joy. This is revealed through a sentiment of love. It is the 
manifestation of a permanent emotion of love which rises, 
in the human mind with reference to any object, known as 
support [Alambana) and is stirred up by circumstances known as 
Uddtpana Vtbkavas and revealed physically as tears, laughter, 
paleness, horripilation, trembling, swooning etc. called Anubkavas 
and mentally in the form of temporary feelings like remorse, 
dejection, anxiety etc. called Vyabhichari or Sanckaribhavas . It is 
not production, nor inference but revealation or manifestation of 
some permanent emotion in combination with the above Vibhavas 

(excitants), Anubkavas (physical conditions,) and Vyabkickanbhavas, 
( temporary mental conditions). According to the aestheticians, 
there are 8 principal emotions Satkayibkavas, which are revealed 
through the above accessories in the form of 8 Rasas These 8 
Rasas are the Rasas of love [Shringar) t Pathos ((Karuna), Humour 
(Hasya ), Heroic (Pint), wonder {Adbhuia), Terror (Bhayanaka) } Anger 
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(Rau dr a) and Repulsion (Bibhatsa ), To these, some add peace 
(Shanta) and Parental love (Vatsalaya). Like Truth and knowledge 
these Rasa-forms are abstract, as forms of God, but they are 
experienced mentally. Of these Rasas i the Rasa of Love is 
regarded as the highest form of God. It is experienced in the 
condition of union or separation from one’s object of love. 

Love relation has many varieties depending on the relation 
of the lover with the object to be loved. The relation may be 
any of the kinds of (1) Parents and children. (2) Brothers and 
brothers; Sisters-Sisters, Brothers-sisters. (3) Masters and servants, 

(4) The Teachers and pupils, (5) The Husband and the wife. 

(6) The lover and the beloved. (7) A friend and a friend. 

Devotion as love is expressed in any of the above relations 
towards God. But of all these relations, relation between a husband 
and a wife is considered the highest as it unites the two persons 
permanently during their life-time, and both stand by each in 
weal and woe, with unshaken trust. Their love is constant, and they 
enjoy confidence of each other, but this love is very often the 
result of social convention. Very often the married people keep 
up a show of love. Again, this love is cold without warmth. 

It is not tested. The love of those who are attracted to each 
other not by social convention, but by the inner urge of their heart, 
has always proved superior to conventional love in its sincerity, 
warmth, selflessness, steadiness and strength, in resisting oppo¬ 
sition and undergoing sufferings. It comes out triumphant from all 
trials and tribulations For Jove to God, the lover’s Jove is 
considered as an ideal. The Bhakti schools advocate this type of 

love to the devotee to think himself as a beloved and God as 

_ 

a lover. SufHsm accepts this ideal, reversing the order i.e. the 
devotee to be a lover and God to be a beloved,, Christianity 
recognises the relation of a bride and a bridegroom. God’s 
concept as love is, no doubt, an abstract one, only a mental 
experience; but God is experienced concretely, according to the 
Bhakti schools in the relation of lovers, of whom the devotee 
as God’s beloved, offers love to God. Pushti Bhakti accepts this 
ideal. A Pushti devotee loves God and lives for the love of God. If 
he does not get that love, lie feels unhappy. For the attainment of 
God’s grace, this love ought to be experienced in the state of sepa- 
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ration, through ten mental experiences in the growth of devotion 
viz. the fascination of eyes (Ckakshuraga) . 2. reinemberance of God 
( Manahsanga) , 3. Desire of meeting Krishna (Sankalpa) 4. Keeping 
vigilence at night {J agaran) 5. Emaciation of the body (tanuta) 6, 
Repulsion of pursuits of worldly objects (Vishaj advesha) 7. Abandon¬ 
ment of shame ( lajjatyaga ) 8. Madness ( Unmada ) 9. Swooning 
( Murchana ) and 10. Death {marana). These are, generally, experi¬ 
ences of a true lover, when the object of love, whom she deisres 
to meet, delays his coming to her. The same experiences are 
gone through by a devotee for God during separation. In these 
experiences, death is the last stage, but in the Bhaktt Marga , God 
does not let His devotee die without blessings to him, in the form 
of His revelation. The last stage of love is the stage of enjoying 
God’s blessings. If God would not reciprocate the devotee’s 
love by revealing Himself before him, it would be cruelty on the 
part of God. But God is merciful, He is perfect Bliss, and He re¬ 
veals His Bliss-form before the devotee, when love experience 
reaches the last stage, when the love is sufficiently tested and 
proved worthy of acceptance by God. So the above ten 
experiences in the experience of Divine Love with slight 
variations in their nomenclature are known as (1) Enchantment 
of eyes (Dragrucki) (2) memory {Smntl} (3) Desire (Abhtlaska) 
(4) Agony Udvega (5) Disease ( Vyadhi) (6) Muttering words 
without any sense ( Pralapa ). (7) Madness (unmada) (8) Rigidity, 
Unconsciousness, Stupidity (jadata) (9) Swooning Murckkam (10) 
Complete absorption of self-love in love for God ( Tanmayata ). 
The first four experiences come under *SWza-attraction stage of 
love, 5 to 7 under Asa Ait-attachment stage, Nos. 8 & 9 under 
Vyasana which is followed by the last which is the stage, when 
the devotee supposes himself on the brink of death, but he is 
rescued from it by God. God recognises his love and recipro¬ 
cates it. The devotee is no longer kept in the state of suspense. 
His trial is over. He has, no more, to suffer the pangs of separa¬ 
tion. God now blesses him, and accepts him as His own, and 
keeps his soul in His proximity; so that it can enjoy the fruit 
of His love viz. participation in the bliss of God. 

As stated before, Vallabhacharya has mentioned only three 
stages of devotion during its growth — Sneha, Asnkti and Vjasana; but 
this Vyasana includes Tanmaytata. It is clear from Vallabhacharya’s 
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words in Bhdkti Vardhini, that when the devotion grows into 
V}asana t the fruit desired is obtained. 

It is the characteristic features of Vallabhacharya’s path of 
devotion, that he treats devotion, not as an emotion, but as a 
sentiment {Rasa) identifying it with the sentiment of Love—but 
love for God. 

Devotion as Rasa or a Sentiment. 

The theory of Rasa or a ^Sentiment has been dealt with, in 
the works of poetics, by writers, sach as Mammata, Vishvanatha, 
Anandvardhan, Jagannatli etc. According to them generally 
there are 8 Rasas—viz. Those of Love, Humour, Pathos, Anger- 
Heroism, Wonder, Repulsion and Terror, The dramatical works 
usually contain any of these Rasas as a chief one. When they 
are compelled by the necessity of a dramatic effect, they take 
liberty of employing other Rasas, but only as accessories to 
heighten the effect of the chief Rasa. The poets have added the 
sentiment of quietude or peace, Shanta Rasa, to the above list. 
The chief Rasa of the Mahabharata and the Ramayana is the 
Shanta Ras, Later rhetoricians have added to the above list 
the Rasa of filial affection-Vatsalya Rasa. But none of them 
has recognised Bhakti as a Rasa. 

Though these rhetoricians differ among themselves regard¬ 
ing the number of Rasas, they agree on excluding Devotion 
to the Divinity from the list of the Rasas. In their theory of Rasa 
no place is assigned to the Sentiment of Devotion. It is on the 
contrary technically termed “Bhava”. 

They assert that Devotion being love to the Divinity must he 
regarded as Bhava and not Rasa. The followers of Chaitanya 
know it as Madhura Rasa. 

This theory of devotion as a Sentiment has been discussed 
by Goswami Shri Pitambeiji in his independent piece of writing 
under the title *Thc Bhakti Rasatva Vada’ (vide Vadauah p. 202). 
In this small work, he first of all states objections to the above 
theory from the standpoint of an opponent and then establishes 
lii? own theory, supporting Demotion as Rasa, and refuting the 
objections on technical grounds. The opponents arguments against 
the theory may be briefly put as under :— 
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(1) Devotion is not known as Rasa either in the Vedas, 
Puranas or poetical compositions; because the works on the poetics 
which specially deal with the theory of Rasa define Rasa as a 
permanent emotion (Sthayi Bhava), manifested in mind through 
the operation of Vibhavas, Anubhavas and Sancharibhava—time 
and circumstances, physical effects, and temporary mental effects. 
Devotion to the Divinity does not come under this definition, 

(2) As devotion has its aim, only propitiation of the Divinity, 
it is identical or synonymous with either knowledge, worship 
attended with meditation or the nine-fold type of devotion. But 
neither of these acquires the character of Rasa. Devotion as 
knowledge cannot become [Rasa, because it has no permanent 
emotion. It is a temporary state lasting only for three minutes 
and not beyond them. It is only a momentary state and as 
such it cannot rise to the state of Rasa. Worship, having no 
emotion as its basis, cannot, for the same reason, become a Rasa. 
It lacks the chief ingredient of a Rasa, viz. Sthayi Bhava which 
is a seed or a germ out of which Rasa of any kind springs and 
grows as Rasa. The nine-fold deovtion consisting of Shravana 
(Listening to God’s glorious deeds or Lilas), Kirtana (Reciting 
them), Smarana (Remembering them), Vandana (Bowing to the 
Deity’s image), etc. also cannot separately, be held as Rasa, 
since, these are nine, and they all cannot constitute a permanent 
emotion of one Rasa. Accordnig to the Rasa theory, each senti¬ 
ment must have a specific emotion of its own. Many emotions 
cannot enter into the composition of one particular Rasa. 
Multiplicity of emotions disturbs the integration or harmonious 
blend of the Vibhavas, [Anubhavas and Sanchari Bhavas. Again in 
the operation of Kirtana Bhakti and Vandana Bhakti, the mind 
does not play its role expressive of devotion. It functions only 
with the organs of action. It is therefore wrong to assume presence 
of Rasa in it. So the devotion of the Nine-fold type cannot 
be assumed as Rasa. 

(3) It is a misnomer of term to call or define devotion 
as love. What is known as love is nothing but a desire. 
‘Rasa’ on the contrary has nothing to do with desire. It ' :s 
independent of it. A lover who loves his beloved does n0t 
wish for anything from him or her, by way of reward. The 
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love is generally offered by one to another for its own sake. 
Devotion is not such love. 

(4) If Devotion is Rasa, then, it must be experienced 
by the devotees like other sentiments. The sentiment of love 
of a lover of his beloved is experienced by him physically and 
mentally* Similarly sentiments of pathos, wonder, repulsion, 
terror etc. are experienced by those who come under their spell. 
The mind of the devotee, during the act of devotion, becomes 
fixed in God. It does not experience any thrill or ecstasy. 

(5) The act of devotion differs from the love of lovers or of the 
husband and the wife or from the filial affection. It is bereft 
of love. 

(6) It is not right to cite the example of the cowherdesses 
who enjoyed love of Krishna as a devotional act. Their love is 
only passion and not devotion. It may be treated as erotic 
Rasa (Shringara). For these reasons, Devotion cannot be con¬ 
sidered as Rasa. It should be, however, known as ‘Bhava* which 
is the term used for its description by the rhetoricians, 

Shri Pitambaiji replies to the above objections, in his work 
as under :— 

(1) It is true that the rhetoricians have not recognised Devo¬ 
tion as a Sentiment but designated it as Bhava; but the teachers 
or the Bhahti School have, one and all regarded it as Rasa 
and it is separately designated as Bhakti Rasa. 

(2) It has also a Sthayibhava (permanent emotion) similar to 
other Rasa and it is love for God. 

(3) It cannot be identified with knowledge or worship or its 
nine-fold type. It Is different from them, because they do 
not reveal permanent ‘emotion* which is absolutely necessary for 
the rise of the Rasa. 

(4) Devotion is not a desire, but it is love, pure love for God, 
The devotee does not desire anything from God except His 
Love. He neither wishes for any worldly gains, heavenly happi¬ 
ness, the Yogic powers or liberation. It is disinterested love like 
the love of a mother for her child. 
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(5) It is not true to say, that the love-type of devotion 
is not experienced by the devotees* just as a sentiment of 
love or pathos is sttirred by the circumstances or occasions 
etc., and its effects are felt both, physically and mentally, by 
those in whom the permanent emotion peculiar to that Rasa 
lies deep in their heart, so also, similar experience is felt by the 
devotees for God, during the functioning of devotion. Occasions 
of union or separation induce the Devotion, according to the Shruti 
passages occurring G.T.U. and the Bhagvata III-25-32. It is a 
soft of mental tendency, permanently directed to God. It is 
Mnah Kalpana or a Swabhawiki Vntti—natural tendency. This 
tendency is nothing but the emotion—a Sthayibhava. Shandilya’s 
definition of Devotion as Supreme-incessant love for God is based 
on the Atma-rati (Love for God) occuring in the Kathopnishad. 
Narada’s definition of Devotion as supreme and inviolable love 
preceded by the knowledge of the greatness of God, leads to the 
same conclusion thatBhakti is a Rasa with love or Rati as its Sthayi¬ 
bhava, and God as its support (Alambana Vibhava). It is not 
temperory. It works its effect on the body and mind of the 
devotee for a pretty long time. In the state of separation from 
God, it is terminated only by God becoming visible. Even 
then, it does not come to an end. Only its role of functioning 
changes. It is not dependent on any external conditions or 
causes and it neither augments nor diminishes, but is uniformly 
of the same nature. In every kind of love-relation, if it is emo¬ 
tion of love some kinds of physical and mental effects are ex¬ 
perienced by the person having love relation towards the object 
of love expressed in the acts of kissing, embracing, horripilation 
of hair, trembling of the body, shedding tears etc. physically, and 
sorrow, joy, jealousy, reverence etc. mentally. In short, the 
Rasa of Devotion has like other Rasas, its Sthayibhava, Anubhava 
and Sancharibhava. 

Because Devotion also has £ Love* as a Sthayibhava, it is wrong 
to identify it with the so called erotic Rasa which is the term 
usually used by the rhetoricians for the love of worldly lovers. 
Pitambarji cautions the readers against considering the Bhakti 
Rasa and the worldly erotic Rasa as one. The worldly erotic Rasa is 
not a Rasa at all. It is only Rasabhasa-appearance of Rasa. It 
is Bhakti alone which is a real Shringara Rasa. Any sort of devo- 



AS A RELIGIOUS TEACHER 


209 


tion which expresses itselfin the form of some kind of love to God, 
subsisting between the love of a bride and bridegroom, the love 
of parents and the child, the love of a friend and a friend, etc, 
deserves to be termed as Bhakti Rasa, The same is true with 
respect to the devotee’s experience of love in relation to God. 

The Bhagavata 1-1-3 denomenates it Bhagavat Rasa. It adjoins 
the readers to drink it frequently till the end of life. 
Bhakti Rasa is a fruit. It should not be confounded with 

the erotic sentiment which deals with the sexual love of 
worldly persons. The love of the devotee has nothing of the 
kind of lust or sexuality in it. It does not crave for the 
gratification of sexual pleasures. It is the love of the spirit for 
God, whom it loves as a lover. The devotion of a devotee is 
transfigured into love for the Divinity. Shri Vallabhacharya 
characterises it as Bhagvat Rasa i.e, the Rasa which is 

experienced by the devotee in relation to God. One may 

call it by any other name; but it is no other than the Bhakti 

Rasa. Yogi Gopeshvarji pursues the subject in his r Bbakti 
Mart and a* and lends support to Shri Pitambarji’s above theory 
of Devotion as a sentiment. 

The love element in religious life is noticed in Christianity 
and Suffism also. Although human, in delineation and expression, 
it is divine love transcending every thing human. In the songs of 
Solomon, God is represented as a lover. Jesus Christ himself taught 
it, by a parable that the soul, seeking God, should regard God as a 
bridegroom and herself as a bride. St. Bernard, one of the 
greatest saints of Christian Church says in his “A fragment of a 
Fragment* 5 that the love of God and that of the soul can be expressed 
in a way so perfectly as by the mutual love of the bride and the 
bridegroom. Developing the same idea further, he says, that 
although there are many kinds of love, such as, fatherly, moth¬ 
erly, sisterly, brotherly, friendly, etc., but the love of the Spouse 
is the highest because it is not selfish. £[he loves her husband 
(lover) for love’s sake only. A Christian mystic Ruysbroek by 
name, also emphasises the love relation between the soul and God 
as that between a bride and bridegroom in Ids book “Spiritual 
Ncuptials”. It is well known that the famous Sufi poets of 
Persia used the language of love with reference to God. They 

V.-14 
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loved God as a Beloved (Mashuka) i.c. in the form of a female 
lover and the devotee loving as a male lover. 

Vallabhacharya’s conception of devotion is based upon the 
Bhagavata, which is an exposition of the idea of devotion in the 
Upanishadas. The G.U. says that one who feels love (Rati) for God 
and enjoys sport (Krida) with God is the best of the souls, shining 
most in its light. According to this, feeling love and participa- 
ing in the sport with God, is the chief end of devotion. Krishna’s 
dance with the Gopis is only Symbolical representation of the soul’s 
experience of love with God. It is not the love of the flesh but 
the most exalted love of divine character. 

Philosophy of Rasalila (The Dance Sport of Krishna) 

Krishna’s Rasalila with the Gopis form the subject of the 
Bhagawata Book X, Chapters 26 to 32. Vallabhacharya charaterises 
that part as Tamos Fala Prakarana . Krishna’s dance with 
the milk maids is regarded by Vallabhacharya as the fruit of 
their love, which culminated into Sarvatmabhava* It is illustrative 
of the Shriti which lays down that the soul should sport and 
enjoy dalliance with Him. This is symbolical of perfect J\irodha. 
This portion dealing with the Dance of Krishna with the 
Gopis has been much misunderstood by those who have not 
understood the nature of Divine love, Vallabhacharya, in his com¬ 
mentary called Subodhini, has explained its significance at great 
length. Some have criticised it as lust, but Vallabhacharya has 
removed all misconceptions about it and explained its real nature 
which is divine love and not lust. Before forming any judgment 
about it, it should be noted that the love of the Gopis for 
Krishna was the love of superior souls for God. The author 
of the Bhagavata describes it as a way of enjoying God’s 
love. Krishna is not only a historical person, but He is to be 
believed as representation of perfect Bliss or Love in a concrete 
form. The philosophy underlying it will be understood, if this 
truth is well grasped. In short, it is a symbolical representation 
of God’s dance with souls, and through it, soul’s participation 
in God’s bliss. It is a Divine Play, 

We may note the following points to maintain that the love 
described in the Rasalila chapter of the Bhagavata is not lust but 
divine love. 
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(1) The Bhagavata which describes Rasalila of Krishna with the 
Gopis is respected as a religious booh, on equal status with 
the Vedas, the Gita, Brahma Sutras and other works. So the work, 
which is religious in character, will refrain from describing scenes 
of lust causing the degradation of the soul. 

(2) The aim of this work is to free men from worldly bondage 
and restore their divinity; so that they may enjoy Bliss of God. 

(3) Krishna is not a human personage but is God, Supreme 
God-Brahman of the Upanishads and Purushottama of the Gita. 
So the Rasalila of Krishna represents in fact the lila of God. 

(4) It is beyond imagination that Shuka, who narrates the ac¬ 
count, being a Yogin who has renounced the world from his 
childhood, and who is a celebate and has realised Brahman, 
can commit an error of describing lust* 

(5) The very fact that Parikshit who is in danger of immediate 
death from a snake Takshaka and to whom this account is nar¬ 
rated by Shuka, listens to it without any protest, is a sufficient 
proof that the love described is not lust but divine. A man 
who is aware of his immediate death iviU not listen tb the 
narration of illicit love. 

(6) The epithets used for Krishna in the Bhagavata such as 
Purusha Bhushan (ornament of men), 'Janardan (Destroyer of sins), 

Achyuta (Indestructible), (Bkagawana 10-20-38, 10-30-32. 10-33-7), 
Parmaiman (Supreme God -10-29-11), Ycgeshvareshvara (Master 
among masters of Yoga- 10-29-36), Almaram (one who plays in the 
souls (10-29-41) are significant in the sense that such a character 
will not set up an ideal of immoral life for other people. 

(7) . The Gopis with whom Krishna enjoyed the Rasalila (Dance) 
are not women but perfect souls, who have given up pursuit of 
lust and dedicated everything to Krishna as God and accepted 
Him as their Master (10-29-31). The whole account is a symbolical 
representation of the Bliss enjoyed by the divine souls (Gopis) 

with God. 

(8) The Gopis do not love Krishna as a son of Yashoda but as 
God who is a seer of the hearts of men (Antaratman) (10-31-4). 
Their love is for God only and therefore it is not lust. 
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(9) The word *Gopi* is explained as one who has either protected 
or controlled one’s senses. In Sanskrit ‘Go’ means the ‘senses’. Male 
controllers are Gopas and the female are Gopis. Of these con¬ 
trollers or protectors of senses, females are higher than males 
because their love is deeper and more capable of sacrifice and 
undergoing sufferings. The Gopi-Iovc is an example to suggest 
that to enjoy God’s love, a devotee should possess supreme love 
which transcends all other kinds of love and is free from sensuality, 
selfishness, and characterised by itensity and solidarity. 

(10) As Krishna is God, He is free from lust and represents Divine 
love. This being so, the Gopis by enjoying God’s love are lustless 
(Nishkama), Their love is like parched seed, which if sown, will 
not grow. The gopis have love, but not lust. 

(11) If it were lust, gods would not have hailed them by flowers. 

(12) If Krishna’s behaviour was immoral, how is it that, no one 
from Gokula protested against it? Even the husbands of the Gopis 
did not object to Krishna’s love affair. 

(13) The author of the Bhagavata explaining the purport of Basa- 
lila says that, it is intended to draw souls into the path of the 
highest devotion to God, to purify the heart and make the hear¬ 
ers fit for God’s love. If in the words of the author, it is intended 
as a means of attaining devotion for God, how can that love be 

lust? (10-33-40) 

(14) Even Uddhava, the best of spiritual thinkers, pays 
highest tribute of praise to the Gopis, for their love for Krishna. 
(vide Bhramara Gita in the Bhagavata 10-47-63.) 

(15) If it is supposed that God’s love is divine but that of the Gopis 
is lust, the law of love requires that unless there is similarity in the 
nature of love between the lovers, it cannot be reciprocated. But 
we know that God has reciprocated it. It is, therefore, divine. (16) 
The Rasaltla delineats Krishna’s dance which has nothing impure 
in it. Bharata , who was a great sage and a first eminent author 
of the Natyashastra says that it is a means of attaining God. 
This supports that, it is pure. 

(17) Again, if it were lust, then it cannot be practised in a group 
with other Gopis, Lust is satisfied individually and in private. 
Here it is open in the presence of other Gopis. 
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(18) This Rasalila description is included in the 10th Book of the 
Bhagavata dealing with Nirodha-Lila i.e. the Lila of God by 
which, senses and mind of the seekers of divine life are 
withdrawn from worldly objects and turned to God. 

(19) This particular portion of the Bhagavata, descriptive of 
Rasalila is regarded as a fruit of devotion by the author. 

(20) In the Karika portion which is added to the account of 
Rasalila as a prelude to it, Vallabhacharya says that its object is 
to make God’s chosen souls participators in His bliss of devot- 
tion. This bliss of devotion known as Bkajananda is superior to 
Brakmananda , which is the fruit of knowledge and which implies 
immersion in Brahman. The Gopis were higher souls. They did 
not want liberation of Brakmananda type but wanted Bkajananda , 
which is higher than that. God, by His grace, lifted them from 
Brakmananda ; so that they could enjoy Bkajanananda. 

(21) The very first verse of the Rasalila account begins with the 
words that even God (Bhagavan) though Himself delight-incar¬ 
nate ( [Atmarama ) desired to have pleasure of dance with His devo¬ 
tees. The last verse ends by saying that the dance of Krishna 
with the Gopis is the dance of God Vishnu who is all pervasive. 
From the first and the last verses, it is clear that this dance of 
Krishna is the dance of God and of none else. The Bhagavata 
deliberately uses the words Bhagavan and Vishnu for Krishna. 

(22) The Bhagavata (10-29-15) says that God can be approached 
either by passion, anger, fear, love, unity and friendship, if these 
are concentrated in God alone. There are examples of persons, 
who have attained God by directing their anger, sex-passion and 
fear etc. to God. They became purified and were accepted by God. 

(23) On listening to the flute notes of Krishna, the Gopis left their 
houses and went to meet Krishna, on the bank of the river Yamuna. 

It was a dark night. He advised them to return homes and serve their 
families. They refused to go saying that they have no charm 
for worldly pleausres. They belong to God and not to the world. 
They would remain with God and serve Him. Since they have 
completely renounced the world, they would remain as God’s. 
servants 1 They are not women but the souls longing for God. 


1 Bhag 10-29-31 
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They have no relatives other than God. The S.U. says “God is the 
Deity among the deities. Lord among Lords and Husband among 
the husbands 11 . So they accept God alone as their husband (10-29- 
32). Their love has nothing to do with lust or sensuality. They 
are sick of carnal pleasures. They care neither for heavenly 
happiness, nor liberation. To them the worldly relations are sources 
of misery, for their love is not constant. God’s love is constant. It is 
perennial joy. If God will not accept their love and send 
them back to the world, not that they only will not feel 
themselves happy, but it will be impossible for them to live. They 
lived so long only in the hope that their love uould be 
reciprocated by God’s love. After this reply of the Gopis, 
Krishna had to yield to them. Their love having been proved 
true and most precious, God granted their wish for a Dance 
with Him. This is the dance of God with His chosen souls. It 
is a dance not in the usual sense but in symbolical sense of 
enjoying God’s love by the divine souls in union with God. It 
is illustrative of the Shriti, which says that the soul should 
love God (Atmarati)j should sport with God (Atma Kridck) and 
should enjoy dalliance with Him, 

(24) In the Bhagavata, Parikshit listening to the Rasahta 
description, raised a doubt, whether it was not immoral and 
an irreligious act of Krishna and the Gopis -Shuka replied that 
it was the dance of God with His Divine souls. So, the enjoyment 
of love by God and the souls is not irreligious. The laws of morality 
are meant for men in their relations with men. Ordinarily, 
these laws must be conformed by all the individuals, living in 
society, otherwise social life will be upset. But as every law has 
an exception, there are exceptions to it. There are occasions 
when the saintly persons and the ascetics have to transgress 
these laws for specific reasons. In the same way, God does 
transgress these laws for the sake of Divine souls for bestowal of 
His grace on them. He accepts their love, provided it is purest 
even though, it may be expressed by any channel. 1 

(25) According to one explanation, God is Love (JtanO and the 
Gopis are powers by which love for [God is manifested, Radha 


4 
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is an internal power (anlaranga) of Love and the Gopis, external 
ones. The internal power is inseparable from Love* It is in 
Love as its Siddka Shakti (accomplished power). The Gopis are 
Sadfya Skaktts which have to be revealed by God, when in full 
play in imison with the devotees 1 souls. The Dance signifies 
only the full play of those powers in the manifestation of Love 
in the devotee's heart. 

(26) Vallabhacharya in his Subodkini commentary writes that the 
Gopis being in human forms, God has assumed human form for 
the dance (Krida) } simply to bestow His grace on the devotees. 
Otherwise He cannot bestow His grace on them. ( Vijatiya tesham 
Visvaso no bkavet . Tato talha manusy angrakay maniso deho pradarskitak). 

(27) Shri Vallabhbhacharya proves that the love of the Gopis is 
divine, by the following reasons: 

(1) God with whom their love is to be enjoed is divine. God 
would not enjoy love of the Gopis, if they are not divine, 

(2) Love has to be enjoyed on an equal plane. If the love of 
the Gopis is worldly, it cannot be enjoyed by the divine love of 
God. Earthly love needs earthly love for satisfaction in enjoyment 
and reciprocation.’ If it is argued, that the love of Krishna and 
the Gopis was earthly, the Bhagavata’s belief of Krishna as God 
must not be credited. It is misreading the Bhagavata. 

(3) If it were earthly love, the result would he (Samsara-) 
getting children etc.; but, nowhere, the Bhagavata says that 
the Gopis had children by Krishna. 

(4) The right thing to believe is that just as the Gopis have 
love, so God has love for them, divine in the case of both. 

(5) Although the form in which divine love of the Gopis 
with God is expressed in a similar manner as that of the worldly 
love, it is not worldly. It may be expressed by Ussing, embracing, 
dancing, singing etc, and yet it is is not identical with the worldly 
love. The form of expression is the same; yet it is different 
from the worldly love. 

(28) Explaining the significance of the Rasaltla in the Bhagavata 
all the commentators have recognised the divine nature of the 
love of the Gopis. None has denounced Rasalila of Krishna. 
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Shridhara says that its object lies in spiritual development from 
worldly pleasures. Jiva Goswamy thinks that its object is to 
purify worldly love by freeing it from pride. Shri Dhanapati sees 
its significance in getting mastery over worldly love. The author 
of ‘Padaratnavali’ thinks that it teaches that flawless devotion 
is the cause of liberation. 

(29) The very title ‘Bhagvata* means that it is the work on 
God. Such a work will not describe illicit love, 

(30) The author says that it is intended for those who have re¬ 
nounced the world. This is sufficient to prove that the ftehffl 
is not immoral. 

In this connection it is worth while to quote the following 
extract from the book on Vallabha by a Roman Catholic writer 
and a scholar.—The Rev, Fr, P, Johanns S.J. 1 

“It is in the tenth canto of the Bhagavata Purana that the 
Rasa experience of the milk maids is set forth. To our great 
astonishment) however, we find out that the Rasa proper describ¬ 
ed to this highest experience is described in terms of Kama or 
sexual love. But we must not forget the following points. 

(1) This Kama or lust is Alaukika (Divine), supernatural. It has 
nothing to do with love born of the material gunas. You may 
call it lust, but then you must remember that it is the lust of a 
spirit lusting after the spirit. Besides the term Kama or lust is not 
adequate. For, worldly lust is set forth as an {Abkasa), mere mat¬ 
erial reflection or shadow of a divine joy. 

(2) Hence the love-play of Krishna with the Gopis is symbolical. 
It is we who look at it with Prakritic eyes and mind, who find in 
it worldly features, and it is only when the highest grace of God 
works in our souls and fills us with divine light and warmth, that 
we wake up to the divine meaning of this apparently amorous 
conduct of the Gopis and Krishna. 

(3) Moreover, this Kama of the Gopis included the highest app¬ 
reciation of God. They gave up everything for His sake. Their 
love was a total surrender which human love may somehow 


* Pages 65-66 
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illustrate but can not represent fully. There was no touch of sel¬ 
fishness in their love. They loved Krishna for His own sake and 
lived themselves only in Krishna.*’ 

Shri Vailabhacharya drives at the same conclusion in the 
interpretation of the love of the Gopis. He does not understand 
it as Kama or lust but as pure love. From the above pages 
we have learnt that the only means for the attainment of God 
in the Suddhaadvaita system is devotion, and that too of the 
love-type called Puskti Bkakti . It is the highest means. Really 
speaking it is not a means but an end in itself. It does not 
depend upon self effort, but upon God’s grace. 

Development of the concept of devotion by Vitthaleshaji 
and his successors. 

From the above discussion of Vallabhacharya’s concept of 
devotion, it will be noted that Vailabhacharya bases it on two 
works-1. Narada’s Bhakti Sutras and 2. Shandilya’s Bhakti Sutras. 
According to the first, devotion is preceded by knowledge of the 
greatness of God and according to the second it is independant. 
Both these works lay emphasis on predominance of love. But the 
first, requiring knowledge as a precedent, is a means and the 
second, being pure love only, is an end, because it asserts that 
the devotee has not to ask for any reward for his devotion but 
only love for God. That love itself is his reward. The first kind 
is explained in the Tat tv a Dipa Jsibandha and the Second in his 
work Bhakti Vardhini. What is known as mental service is 
nothing but the devotion of the second type, which is resorted 
to by the devotee when not engaged in Divine service. 

Vitthaleshaji, Vallabhacharya’s son, accepts only the second 
type of devotion. In his Bhakti Hetu , he says that the devotion as 
a means is only for the Mayada Souls, who need knowledge as a 
support to their devotion, but for the Pushti Souls, only the second 
kind of devotion serves the purpose. The Pushti Souls depend 
entirely on the grace of God, which is independant of any means, 
except God’s will. Vitthaleshaji says that God’s grace is free and 
unconditioned. The souls in the Masada path require the per¬ 
formance of the duties, purity of mind, devotion etc. for salvation. 
As the Pushti souls do not care for salvation, they are free from that 
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obligation. They are expected to love God with all their love 
with complete dedication of every thing to Him; and God’s grace 
will come of its on accord by God’s will. The only condition re¬ 
quired, if at all, is that the devotee should give his love to God, 
disinterestedly and only for His sake. God’s grace is an effect 
without any cause. If there is any cause it is the will of God. 
God’s will exists prior to devotion. It is also the sole cause of the 
rise of devotion in the devotee. This idea has been further explain¬ 
ed in his another work, Bhakti Hansa and the same is distinctly 
clarified in the Anu Bhashya. There he analyses the concept 
of devotion into the Pttshti Bhakti and the Maryada Bhakti^ and 
demarcates one from the other, showing their specific character¬ 
istics. So the base of Vitthleshaji’s concept of devotion is Shan- 
dilya’s Bhakti Sutras, but he characterises Shandilya’s Bhakti as 

Pushti Bhakti, 

Purushottamji defines it, following Vallabhacharya, but he, is 
inclined to the view of Vitthaleshaji, in treating it as a 
sentiment or a Rasa. 

Hariraiji knows only two types of devotion—(1) The devotion 
of resort to God’s feet {Das)a-Charan-Bhakti) by surrender. It is 
taught by Narada (2) The devotion of intense love (Mukharavinda 
Bhakti) devotion of enjoying the bliss, by feasting one’s eyes on the 
beauty of the face of God. It is taught by Shandilya and was 
experienced by the Gopis of Gokula. He makes also other two 
divisions namely (l) The Vedic type of devotion which leads to 
emancipation. It is preceded by the knowledge of the greatness of 
God as a creator, sustainer and destroyer of the universe and as 
Omniscient, Omnipresent and Omnipotent. It is also love 
preceded by knowledge. The above is a means in this kind of 
devotion and not an end. (2) The independent Devotion—this 
does not depend upon any means. It is spontaneous and is 
achieved by God’s grace, and experienced during the state of 
soul’s separation from God, This also, no doubt, presupposes the 
knowledge of the greatness of God, but it is not of God as a creator 
etc., but of God as a great lover. The first kind is theoretical and 
the second one, practical. In both the kinds, love is the dominant 
element. It cannot be devotion, if it has no love-element in it. 
But the love in the first case is only general love, in the second 
case it is a particular type of a woman’s love for her husband. 
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Gopeshvara in his work < Bkakti Martanda ' defines devotion as 
constant attachment to God. According to him it is not a kind 
of knowledge or faith or action or worship. It is pure Jove 
without an element of yearning or desire. Desire of any other 
kind has nothing to do with devotion. If devotion is coupled with 
any desire-even a desire for emancipation, it would be no love 
for God, but selfish love. Devotion is the whole hearted service 
to God with love and complete surrender to Him, Either Love 
must precede service or both should be simultaneous. He regards 
devotion as one of the sentiments affecting the mind and the 
body, with delight. Affection is the dominant phase in every 
experience of devotion to God. During the experience there 
may be the feeling of oneness on the part of the devotee with 
God, but this is only a temporary phase, because the soul of the 
devotee is not one with God in that state, but acquires likeness 
to Him and enjoys His bliss. The fruit of devotion is not merging 
into God, but enjoyment of His bliss as His co-partner, with 
existence as a separate entity. 

Devotion has two types (1) as a fruit and (2) as a means to 
an end. The devotion of the first type is only of one kind. 
The second is of two kinds (1) As an integral part of knowledge 
and (2) As a direct means leading to emancipation. This is 
again classified as “The Qualified** and “The non-qualified”. The 
qualified type of devotion is of three kinds (1) Mixed with know¬ 
ledge (2) mixed with detachment and (3) Mixed with action. 

The devotees of the Puskii School accept only the first kind 
of devotion i.e. the fruit kind—the fruit being God-realisation or 
enjoyment of God’s bliss. The devotion as a means is meant for 
the devotees of the Maryada School. Gopeshvara enters into a long 
discussion to explain the exact connection of the word “devotion”. 

Thus, it will be seen that the original concept of devotion by 
Vallabhacharya, has during the course of its development 
undergone variations in meaning by the different scholars. 

Liberation. 

Liberation is considered as the goal or fruit of spiritual life 
cither by knowledge or devotion. The concept of liberation as a 
goal has been accepted by all the Achaiyas, although, the mean¬ 
ing of it differs with each one of them. It is a[release from world!) 
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bondage. But as regards the kind of release there are different 
opinions on this point. The release accoding to the Samkhja 
lies in dissociation of contact between Praknii and Puruska t by 
complete cessation from the activities by the Purusha, and according 
to the Toga system it lies in complete forgetness of the world, 
by controlling the tendencies of the mind by Ashtanga 
Toga discipline. The meditation has two stages—(1) Meditation 
in a conscious state and (2) Meditation without consciousness. 
The second is a Supra-conscious concentration where meditator 
and the object of meditation are completely fused together. It is 
a state in which there is no consciousness of the object of 
meditation. The Naiyayika concept of liberation is absolute cessa¬ 
tion of suffering, by right knowledge of the Reality, for which one 
must understand 16 Padartkas such as Pramana t Pramtya etc. The 
Vaisheshikas emphasise the necessity of knowledge, but it is the 
knowledge of 7 Padaratkas viz substance, quality, action, generality 
or universality, particularity, inherence {Samavya), and negation. 
To them, liberation is freedom of the soul from qualities in the 
substance-state without consciousness, which is a quality of the 
soul. The Purvamimasakas beheve in sacrifice as a means for 
religious life. They say that by refraining from prohibitory and 
desirous actions, and by the true knowledge of the nature of 
the rituals which ought to be performed, according to the teaching 
of the Vedas, one will realise liberation i.e. non-attainment of 
birth. A released person has no rebirth. The heavenly bliss 
is not true liberation, because, when the stock of merits is 
exhausted by enjoyment in heaven, there is a fall from it. So 
it is no liberation. Liberation is the state of non-birth in the 
world. Shamkara’s theory about liberation is that, it is a release 
of the soul from worldly bondage which accrues from removal 
of ignorance, by the knowledge of Brahman. It is of two Kinds: 

(1) Immediate liberation,-the liberation which is to be had during 
a life time by the knowledge state. {Ka walya-Mok ska or Sadyomohsha) 

(2) The other Kind is liberation got gradually, (Krama Mukti), first 
by reaching Brahma Loka through worship (Knowledge-work) and 
then getting it after a stay there for a pretty long time. This is 
Known as Sayujya Moksha. At any rate Shankara considers the 
knowledge of Brahman as means of liberation. According to him, 
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the nature of Brahman is knowledge. So when ignorance is re¬ 
moved, true knowledge dawns and one cognises Brahman every¬ 
where. It is a state of complete knowledge when the soul merges 
into the consciousness of Brahman, thereby its individuality is lost. 
The soul sinks into Brahman and becomes one with It. According 
to Ramanuja, liberation is to be got after the soul is released from 
body by death and reaches Brahma loka . There it experiences the 
state of likeness with Brahman. This is called Sayujya Moksha. The 
liberated soul in this state enjoys God. It is acquiring the God- 
state by the soul. The soul in this state becomes similar to 
God in all respects, except in having the power of creation, 
preservation and dissolution, and the power of being the 
inner ruler of the universe. Madhva, no doubt, admits that the 
soul becomes similar to God in a liberated state in some respects, 
yet its inferiority to God remains. There is a limitation to the 
soul’s enjoyment of the bliss of God. He recognises four ways of 
bliss. (I) bliss of residence with God. (Salokya) (2) bliss of proxi¬ 
mity of God [Samipya) (3) bliss of having external form like that 
of God (Sarupya) (4) and bliss of entering into the body of God 

and enjoying partial bliss (Sayujya). This last is the highest Moksh 
but even in it, there is no full enjoyment of bliss of the soul with 
God. Shamkara’s theory of Moksha is not enjoyment of bliss. It 
is soul*s absorption into Brahman. Ramauuja and Madhva 
regard Moksha as the state of enjoyment of bliss by soul in 
communison with God, 

Let us now turn to Vallabhacharya’s theory of liberation, 
which is explained in Ms Tattva Dtpa Nibandha and in the 
Anti Bhatya on the Brahma Sutras. The fourth chapter 
of „the Brahma Sutras deals with the topic of liberation. It is 
the fruit of love-type devotion, reaching condition of Saravat - 
mabhavQy in which all love of the soul is directed to God. It is 
the state of enjoying God’s bliss, accruing from devotion to God. 

It is to be enjoyed with supernatural body, mind and senses 
having divine essence. It is not merging of the soul into God, 
but enjoying bliss with God as a separate entity as the amsa 
of God. The Taitliriyopanisid describes this bliss in a Shriti. 
‘It enjoys all desires with God\ So, according to the Upanishad, 
the state of liberation is the state of enjoyment of bliss, in which 
ail desires are satisfied. This means that for enjoyment of 
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God’s bliss, desires of enjoyment of God’s love b\ the soul are 
not to be suppressed; but they have to be sublimated and 
directed to God. Whatever desires one has, they must be 
turned to God and satisfied by God. The devotee is free 
from worldly desires, but has desire for God’s love. In 
liberation the desires are satisfied by God, who reciprocates 
soul’s love. So it is participation of the soul in God’s love 
with simultaneous participation of God with the soul. Since the soul 
has become divine, having gone through experience of Sanatmi J- 
bftava , God recognises it as His own and considers it fit for 
His grace. 

It is said that devotional acts should be practised repeatedly. 1 
The devotion should be offered to God’s Svarupa (God himself in 
person) and not to a symbol or an idol. The image of God to 
a devotee is not an image but the form of God. 2 Sitting before 
God’s*Svarupa, one’s mind must be concentrated on Him, By 
this, God will reveal Himself to him internally or externally and 
the devotee, then will express his love to God through conversa¬ 
tion, kissing, embracing, sporting etc. But the realisation of this 
kind of fruit depends not upon the efforts of the devotee, but 
upon God’s will. When God sees that the devotee’s soul has be¬ 
come perfectly divine, God Himself comes to it and lifts it to 
His presence. This bliss in the case of Puskti Bhakli is to be 
enjoyed, as said above, by the same body which is transformed 
into a divine one. While enjoying God's love its senses with 
speech become merged into mind, the mind into vital breath and 
the vital breath into soul and the soul into God’s. It does not 
become conscious of anything except the love of God. 3 The 
bliss enjoyed is indescribable, 4 In that state the soul acquires 
likeness with God without God’s powers of creations, preser¬ 
vation, and destruction of the world. The likeness is in respect 
of the acquisition of God's qualities-greatness, potentiality, glory, 
beauty, knowledge and detachment and in respect of enjoyment 
of bliss. 5 It is the state of likeness to God ( Brahmabhnva •) The 
enjoyment of bliss follows in consequence of the souls becoming 
like God. 

IBS 4-1-1 4-1-5 3BS 4-2*1, to 4 4 BS 4-2-9 

5 T D N. 531. 
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This kind of liberation is secured in two ways : (1) by the 
efforts of soul and (2) by God’s grace. The second is higher 
and it is a proof of God’s Grace to the soul; because God of 
His own accord, without waiting for the soul’s efforts, comes 
down to bestow grace on the soul. 

The souls that have attained Brahman are also blessed with this 
kind of bliss, but then they are to be brought out from their 
state of immersion into Brahman. J This enjoyment of God with 
the souls takes place on the basis of equality. 2 

Like the flame of a lamp converting a wick, dipped in oil, 
into a flame, God enters the soul and makes it, a participator of 
His bliss. 3 Explaining the nature ofliberation, Shri Hariraiji says:—- 
Liberation means union of the soul with Krishna. It is two 
fold. (1) Attainable by the souls and (2) Attainable through 
God’s grace. The union with God in a gradual process through 
service and devotion to God is called Krama Mukti or Sayujya . 
It is the soul’s entry into God. God’s entry into soul is called 
instantaneous liberation (Sadyomukti). The first is only liberation 
(Moksha), the second is supreme liberation (Vara Moksha). 

Life after Death or future life : 

Almost all countries and religions believe in future life or 
rebirth. The term future life may be understood either as re¬ 
birth or immortality—the future state of the soul after passing 
away from this life. Just as the present life is regarded as a 
result of the actions of a previous life, so also the next life, 
after the termination of this life, is regarded as a result of 
the actions done in this life. If this life, is spent in meritorious 
actions, the next life will be good and happy. The scriptures 
indicate three ways of life for the choice of the individual 
souls-the life of work, knowledge and devotion respectively. 4 In 
Gita 5 it is mentioned that all souls, even including Brahma, 
(the creator) are subject to rebirth but those who attain 
God have no rebirth. It refers to the two paths-the path of 
smoke or of sacrifices or rituals { Dkumamarga ), and the path of light 
or self control- The B.S. III says that the soul that passes by the 

1B.S. 4-44. 2 BS 4*4-21. 5 B.S. 4-4-15. 

4 BS lit and BG VIIM7-27. * B-G- VIIM6. 
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path of smoke journeying onwards through night, dark half of 
the month, six monthly period of the southward course of the sun, 
reach the moon and come down again to the world through 
clouds, rain, food etc. into the generative organ of a male and 
then into the womb of a woman. Rebirth is a sure desUny 
after some period, for those souls, who were attached to the 
sacrificial cult. If they performed the sacrifices with a desire 
of enjoying heavenly happiness, they would go to heaven and 
remain there until their merits are exhausted, but afterwards 
they have to come back. 

The passage of journey of the ascetic’s soul is by the path 
of light until led by the gods, the soul reaches Brahman. This 
is known as Krama Mukti. Such souls have no rebirth. 

The souls that pursue life of pure knowledge and devotion 
have also no rebirth. Vallabhacharya mentions five goals for 
five kinds of souls. 

1. Heavenly bliss and rebirth for the souls that have acquired 
merits by sacrificial and good works. 

2. Gradual emancipation from worldly bondage for the 
ascetic souls. 

3. Attainment of Akshara (Absorption into Brahman) for 
spiritual souls, who pursued knowledge of Immutable 
Brahman. This is known as Immediate liberation 
(Sadyomukti ). 

4. Attainment of supreme God for the devotional souls. 

5. Participation in the enjoyment of God’s bliss, by His grace, 
in His company for the special souls, who had loved God 
throughout their life with complete surrender and service. 

These are God’s selected souls. This is called Sqyujya Muktu 

Souls engrossed in the worldly enjoyments only remain in 
this world without any hope of freedom. They are subjected to 
endless cycle of births and deaths. The demoniacal souls have to 
suffer heavy penalty of the terrors or endless unbearable miseries 
in the region of God of Death. For souls, devoted to works 
in this life, their future life is determined by their works, 
for, in their case, the Law of Karma or work does operate 
rigidly. In the case of the spiritual and divine souls attached 
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to knowledge and devotion, the law of Kama has no application. 
New birth of each man depends upon his subtle body on his 
leaving the gross body. The subtle body is the reflex image of a 
man’s personality in all its phases. It is this body, which carries 
with it a man’s Karmas or works causing a new body. 

The Rebirth theory is not only a Hindu Theory but it is be¬ 
lieved in Jewish faith, and by Christian thinkers like Urigen and 
Jerome. Philosophers like Pythogoras and Plato have supported it. 
Scliopcnhaur expresses his faith in it. Sir Williamjames admitting 
its usefulness says T am no Hindu, but I hold the doctrine of 
the Hindus concerning the future life to be incomparably more 
rational, pious and more likely to deter men from vice than the 
horrid opinions by Christians on punishments without end. 1 The 
Hindus however believe more in eternal life than in rebirth. 
All the scriptures emphasise the value of eternal life, which is a 
reward of knowledge and devotion. Of course, the term 
"Eternal Life” is interpreted variously. It means freedom from 
worldly bondage for ever and it is to be got by knowledge and 
devotion. Vallabhactiarya being an advocate of the cult of 
devotion, recommends for his followers, freedom from worldly 
bondage by attaining the bliss of God, For such souls there is no 
rebirth. They remain with God in His proximity eternally 
and that is the permanently decided future of the Divine souls. 

Universal Character of Vallabhacharya’s Religion : 

Prof. George Gallowany, in his work on the Philosophy of 
Religion, classifying the religions of the world, enumerates three 
main types: 

(1) The Tribal Religion. 

(2) The National Religion. 

(3) The Universal Religion. 

He mentions their specific features and points out their 
defects. Under the Universal Religion, he mentions only the 
Islam, Buddhism and Christianity. It is a wonder why the 
Hindu Religion is excluded irom the list. Perhaps the writer 
must have misconceived it as the Religion of a particular race 
known as the Hindus. No doubt, it is the Religion of the 

1'1’he Brahma Sutras by Dr Radhakrishnan p 20. 


V.-15 
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Aryans who arc known as the Hindus, yet it is not exclusively 

of the Hindus On account of its liberality and sympathetic 

attitude to all the races, and admission to it, of people from 

any race, it is unfair to exclude it from the list of the Universal 

Religion Prof Gallowany, although mentions Islam and Buddhism 

as Universal Religions, finds them wanting in salient features of 

the Universal Religion Intolerance and allowing propagation 

of the creed by the sword (p 140) is a main defect of Islam 

As for Buddhism, no doubt it rises to the level of a universal 

religion, but its teaching of killing desires, suppression of 

the will to live and casting away of the fetters of senses 

detracts it from its universality It is opposed to progress in 

the worldly sense of the term In the opinion of the writer, it 

is without any outlook for a brighter world It is a negative re 

ligion It is Godless, and yet Buddha is substituted for God 

Christianity believes m God It aims at the establishment of the 

kingdom of God, the kingdom in which all love each other as 
brothers 


The writer admits the claim of Christianity to its recognition 
as a Universal Religion, but it also has its defects Its prosely 
Using activity proves hostile to its universal characters The Hindu 
ism is an optimistic religion and never pessimist It believes in 
tolerance towards others and is opposed to proselytisation It 
does not attach as much importance to external forms as to the 
internal purity of the heart It teaches love and nationality to all 
irrespective of their caste, creed and colour It is true that in 
the middle ages, the evil of untouchability had crept into it, but 
it was only a temporary phase indicative of the degeneration 
that set in it, during the foreign influence, but becoming con 
scious of it, the Saints, the Acharyas and social reformers made 
efforts to purify Hinduism by denouncing untouchability and ad 
mitting the untouchables to the Religion After independence, 
untouchability has been removed by an Act of the Parliament 
so that at present it is only a thing of the past Untouchables 
are put on par with men of other castes and accorded equal pn 
vileges of education, moral and social amelioration, as well as reh 
gious freedom 

The move for freedom in religion was started in the middle ages 

u f 

by the religious teachers of Vaisnavism constituting a major section o 



AS A RELIGIOUS TEACHER 


227 


Hinduism. Of those religious teachers, Vallabhacharya was one. 
His contribution to make his religion universal is the greatest. 

We shall briefly note, here, a few features of its universality. 

(1) It admits alt men and women, irrespective of class or rank, 
to religious life, without discrimination. 

(2) It is the religion of love for God and for all the creatures of God, 

(3) It does not believe merely in the externals or the ceremonials 
of religion. It is mainly the religion of the heart. 

(4) It does not believe in propagation or proselytisation. 

(5) It teaches that all beings are forms of God and therefore, one 
must love all and hate none. Even an enemy should be respected 
and loved. 

(6) It teaches tolerance towards, those who differ from us even 
though they hate us bitterly, 

(7) It teaches to love and treat women, not only as equals of 
men; but in devotional life as superiors to men. 

(8) It does not denounce property, but it says that, it should be 
regarded not as personal property but as held by one, in trust 
as God’s property, so it should be used in the service of God and 
for altruistic ends only. It is a sin to use one’s property for one’s 
own gratification. It respects both the rich and the poor equally, 
nay, the poor more than the rich. 

(9) It forbids men from making religion a means of livelihood. 

(10) It prefers a householder’s life to an ascetic’s life. One 
must live as a householder and do one’s duty, incumbent on him 
as a social man and as a God-seeker. One is not to think of one’s 
own happiness or of the happiness of one’s own family, but of the 
whole world. A man’s sphere of work must not be confined 
within the orbit of his family, but must be extended, so as to 
include the welfare of the whole world. 

(11) Its teaching is that, doing one’s duty is the duty done 
unto God, Helping one’s neighbour or a stranger in a bonafidc 
manner, in his woe, is doing duty unto God. 

(12) It lays stress on disinterestedness in the performance or one’s 
duty. It divides all duties into three classes: (1) Duty unto 
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one’s own self, (2) Duty unto the society in the larger sense of 
the term and (3) the Duty unto God. The last is the most 
important, the first two are to be performed as the integral parts 
of the last. 

(13) It believes that r All is God, who is also transcedental, anda 11 
are related to God. So, whatever is done, relates to God. Every 
experience in life is to be thought as relating to God. It asks 
men to have faith in God, who is God of all. It also exhorts 
men to bear in mind that by good actions, God is pleased; and 
by bad actions. He is displeased. 

(14) It teaches us to experience the Grace of God which comes to 
all who seek it, by living life nobly, disinterestedly, justly, enriched 
by love 'to all and free from evil passions like hate, jealousy etc. 

(15) It teaches unity of all beings, through cultivation of love for 

God. 

These are some of the features of Vallabhacharya’s religion 
which are worthy of acceptance universally. 

The gist of Vallabhacharya’s religious teaching is that the 
goal of life is soul’s participation in the Divine Bliss, which is 
higher than the spiritual bliss or liberation, and a sure means to 
it, is the devotion of the love-type. This devotion is not opposed 
to work and knowledge. On the contrary, it assimilates into its 
structure the elements of action and knowledge,-action for God 
expressed through divine service and knowledge of God in the form 
of Ananda or Bliss. This devotion is a spontaneous flow of the 
heart, which in the beginning is only very meagre*, but iu course of 
time reaches the climax, when the soul of the devotee secs God, 
face to face, and God lovingly accepts it as His own, embraces it 
as his beloved one and gives it the bliss of perfect union, from which 
thereis no return to the world. It is an eternal state of the enj¬ 
oyment of the Divine Bliss. This is the essence of the Pushti-Marga. 



CHAPTER IV 


VALLAB HACH ARYA COMPARED WITH 

OTHER ACHARYAS 

* Reality is one, but it is described variously by the learned* 

—Rigveda, 

*He (God) is the One, the Creator of all, the Ruler of all, the Inter¬ 
nal Soul of every being , He who makes His Oneness manifold . Thus 
sages who realise Him as the Soul of their souls, unto them belongs eternal 
peace, unto none else . He who, in this world of evanescence, finds Him who 
never changes, he who in this universe of death finds that One life, he who 
tn this manifold finds that Oneness, and all those who realise Him as 
the Soul of their souls, to them belongs eternal peace, unto none else, unto 
none else,* 

Vivekanand-Jnana-Yoga, p. 202 

The various Vedic systems of Indian philosophy owe their 
existence to the Tfrahmasutras’ of Badarayana, which was under- 
taken by him as the exposition of the philosophy of the 
Upanishadas, with a view to systematise it coherently, in one 
,vork, just to remove misunderstanding about the teaching 
i>f the Upanishadas. It represents the summary of the Up- 
in ish ad as, Taking this work, as a base for their philosophical 
systems, the Acharyas, who are credited as the founders of 
isrticcdar philosophical Schools, each representing a particular 
Pedantic thought, wrote independent commentaries on it, 
or propounding their own views as understood by them. 
There have been many commentaries on it, but only those 
}f the follomng commentators are chiefly known: (1) Shamkara- 
:harya^( A.D. 78 0) on Monism, (2) Bhasakara (A.D, 1100) on 
Jnity-in-difference, (3) Ramanuja (A.D.1140) on Qualified^Non- 
lualism (4) Ma dhya (A.D . 1238) on D ualism , (5) Nimbarka 
jatterhalf of the thirteenth century) A.D, on Duali sm-c um 
M on-du laism (6) Sri Kantha (A.D. 1270) on Qualified Non-dualism 
,rith Shiva as ultimate^principle (7) Sri-Pati (A.D, 1400) on 

^ 229 
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Qualified non-dualism of the nature of unity in difference (8) Valla- 
bhacharya (A.D. 1479) on Pure non-dualism (9) Vignan Bhikshu 
(A.D. 1600) on Dualism with unity of the soul with Brahman. 

In this chapter, we shall briefly compare Vallabhacarya ■with 
other Acharyas; so that the readers will be able to distinguish 
Vallabhacharya’s philosophical thought from that of others and 
estimate it themselves. 

We shall, first of all, compare him with Shamkaracharya. Main 
differences in the teachings of these two Acharyas are given below: 

Vallabhacharya Shamkaracharya 

1. Vallabhacharya’s philo- 1. Shamkaracharya’s phi- 

sophy is characterised as Shudha- losophy is known as Kevaladvaita 
advaita. It is also known as or Mayavada. 

Brakmavada . 

2. To him, Brahman is both 2, Brahman is Indeter- 

Indeterminate and Determinate, minate, but due to Maya it ap- 
It is Indeterminate; because pears as Determinate. Indeter- 
the qualities and form are minate Brahman is principal 
negatived. Negation of attri- and determinate is secondary, 
butes means negation of world¬ 
ly qualities. Viewed positively 

Brahman is Determinate i.e. 
possessed of divine qualities. 

These two are the aspects of 
one and the same Brahman. 

3. Puruskoliama is supreme 3. Ahshara Brahman is the 

God. He is superior to Ahshara highest conception of Brahman. 
Brahman . 

4. Brahman is Being, 4. Essence of Brahman is 

Consciousness and Bliss. It knowledge. 

manifests It self as a knower, ” 
knowable and knowledge. 

5. Brahman is a material as 5. Brahman has nothing to 

well as efficient cause of the do with creation; but due to 
universe. Maya it appears as a material 

and efficient cause. 
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6. Maya is an instrument 
by which God reveals the world 
from Himself It is His divine 
power. 

7. Brahman is a substra¬ 
tum of the opposite qualities. 

8. The world is a part of 
God's ‘Being’. It is real. 

9. The world is not pro¬ 
duction but manifestation of 
God. 

10. The manifestation of 
the world from Brahman is not 
a modification, but an essence of 
Brahman. 

11. Anandamaya (Bliss-form 
of God) is Brahman. It is 
Supreme God. 

12. Verbal Testimony is 

the only Pramana for know¬ 
ledge about God i.e. the Vedas, 
the Gita, the Bra hma^ Sutras 
and the Bhagavata, alone are 
authoritative. The Alim ansa, the 
Smriti works and other works 
are also accepted, provided they 
do not conflict with the first 
four works. 

13. Souls are parts of God’s 
consciousness. They are many 
and also knowers. 


6. Afaya is illusion or 
ignorance which is the cause of 
misapprehension of the world as 
world and not as Brahman. 

7. Brahman is destitute of 
qualities. The supposition of 
qualified Brahman is due to 
Afaya, It is not real. 

8. The world is not ‘being* 

but ‘becoming’ and appearance 
is due to Afaya. It is phenomenal. 

9. The world is a product, 
an appearance and not a mani¬ 
festation, 

10. The world is a modi¬ 
fication. 


11, It is not Brahman, but 
a sheath. 

32. Verbal Testimony i.e. 
the Vedas, the Gita and the 
Brahma Sutras, is no doubt 
considered authority, but reason 
and intuition are also accepted. 


13, Souls are not parts of 
God but Brahman. They arc 
supposed to be many, on account 
of ignorance. In fact they are 
Brahman, Their essence is know¬ 
ledge. They are not knowers. 
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Qualified non-dualism of the nature of unity in difference (8) Valla- 
bhacharya (A. D . 1479 ) on Pure non-dualism (9) Vignan Bhikshu 
(A.D. 1600) on Dualism with unity^af the soul with Brahman. 

In this chapter, we shall briefly compare Vallabhacarya with 
other Acharyas; so that the readers will be able to distinguish 
Vallabhacharya’s philosophical thought from that of others and 
estimate it themselves. 

We shall, first of all, compare him with Shamkaracharya, Main 
differences in the teachings of these two Acharyas are given below: 

Vallabhacharya Shamkaracharya 

1. Vallabhacharya’s philo- 1- Shamkaracharya’s phi* 

sophy is characterised as Shudha- losophy is known as Ktvaladvalla 

/ advaita. It is also known as or Mayavada . 

Brahmavada. 

2. To him, Brahman is both 2. Brahman is Indeter- 

Indeterminate and Determinate, minate, but due to Maya it ap- 
It is Indeterminate; because pears as Determinate. Indeter- 
the qualities and form are minate Brahman is principal 
negatived. Negation of attri- and determinate is secondary. 

butes means negation of world¬ 
ly qualities. Viewed positively 
Brahman is Determinate i.e. 
possessed of divine qualities. 

These two are the aspects of 
one and the same Brahman. 

3. Purushotlama is supreme 3. Akshara Brahman is the 

God. He is superior to Akshara highest conception of Brahman. 
Brahman. 

4. Brahman is Being, 4. Essence of Brahman is 

Consciousness and Bliss. It knowledge. 

manifests It self as a knower, 
knowable and knowledge. 

5. Brahman is a material as 5. Brahman has nothing to 

well as efficient cause of the do "with creation; but due to 
universe. Maya it appears as a material 

and efficient cause. 
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6. is an instrument 
by which God reveals the world 
from Himself. It is His divine 
power. 

7. Brahman is a substra¬ 
tum of the opposite qualities. 


8. The world is a part of 
God’s ‘Being*. It is real. 

9. The world is not pro¬ 
duction but manifestation of 
God. 

10. The manifestation of 
the world from Brahman is not 
a modification, but an essence of 
Brahman. 

11. Anandamaya (Bliss-form 
of God) is Brahman. It is 
Supreme God. 

12. Verbal Testimony is 

the only Pramana for know¬ 
ledge about God i.c. the Vedas, 
the Gita, the Bra hma Sutras 
and the Bhagavata, alone are 
authoritative. The Mimansa, the 
Smriti works and other works 
arc also accepted, provided they 
do not conflict with the first 
four works. 

13. Souls are parts of God’s 
consciousness. They are many 
and also knowers. 


6. Maya is illusion or 
ignorance which is the cause of 
misapprehension of the world as 
world and not as Brahman, 

7. Brahman is destitute of 
qualities. The supposition of 
qualified Brahman is due to 
Maya . It is not real. 

8. The world is not ‘being 1 
but ‘becoming 1 and appearance 
is due to Maya. It is phenomenal. 

9. The world is a product, 
an appearance and not a mani¬ 
festation. 

10. The world is a modi¬ 
fication. 


11. It is not Brahman, but 
a sheath. 

12. Verba! Testimony i.e, 
the Vedas, the Gita and the 
Brahma Sutras, is no doubt 
considered authority, but reason 
and intuition are also accepted. 


13. Souls are not parts of 
God but Brahman, They arc 
supposed to be many, on account 
of ignorance. In fact they are 
Brahman, Their essence is know¬ 
ledge. They arc not knowers. 
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14. There is difference bet’ 
ween Jagat (world) and Samara. 
The world is God’s work where 
as the the samasara is the work 
of the soul, under the influence 
of Amdya. The Jagat is real but 
the Samsara is unreal. The 
Samara can be ended by the 
soul, but the Jagat canot be 
ended except by God. 

15. Devotion is the only 
means of the soul’s union with 
God. 

16. Moksha is the state of 
soul’s participation in the bliss 
of God. 

17. Work and Knowledge 
are auxiliaries to Devotion only 
in the preliminary state. 

18. Devotion is not a means 
but an end. It means love for 

God. 

19. The soul is not only a 
knower, but, also a doer and 
an enjoyer of the fruits of the 
the deeds. 

20. Purpose of God’s creat- 
tion is His Lila or sport. 

21. The relation of the soul 
to God is that of the part to the 
whole. 

22. The world is the physi- 
| cal (Adhibhautika) form of Brah¬ 
man. 


14. There is no difference 
between the Jagat and the Sam¬ 
sara. Both are identical and 
unreal. Its apprehension can 
be ended only by removal of 
ignorance. 


15. Knowledge is the only 
means for moksha , 

16. Moksha means mer¬ 
ging into Brahman. 

17. Devotion is subsumed 
under knowledge. Work is acce¬ 
pted as an aid to knowledge, 
only for purification of mind. 

18. Devotion is a means 
' and it is of nine-fold nature. 

* It is subsidiary to knowledge in 

its highest stage. 

19. The soul is neither a 
doer, nor an enjoyer, by its very 
nature. It seems to be so on 
account of ignorance. 

20. Brahman has no such 
purpose. 

21. Shamkaracharya says, 
‘the soul and Brahman being iden¬ 
tical the part and whole relation 
between them does not subsist. 

22. It is not any form of 
Brahman but simply an appear¬ 
ance. 
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23. He believes in Avikruta 

parinama theory of the 

change from God without modi¬ 
fication. 

24. All the means-such as 
work, sacrifice, worship etc. have 
their value in a religious life 
and they lead to fruit. 

25. The fruit, attainment 
of bliss of God, is positive. 

26. The Moksha state is bliss 
ful. It is not simply release from 
the worldly bondage. 

27. He establishes non-dua¬ 
lism of Brahman, by holding 
that everything is Brahman. 
Even objects like jars etc. are 
non-different from God. They 
manifest God’s particular attri¬ 
butes. 

28. Moksha is either, by 

God’s entrance in the soul or 
by soul’s entrance in God. It is a 
state in which the soul’s separate 
entity is not lost. 

29. He resorts to Anyatha- 
Khyati , ..as an explanation of 

wrong knowledge. 

30. Existence and non¬ 
existence of the world is ex¬ 
plained as manifestation and 
non-maifestation of Brahman. . 

31. The soul is dnu-infinite- 
simally small, but in the state of 


23. He believes in Vivaria 
Vaday the theory of illusion. 


24. No other means, exeept 
knowledge, have any value. 
They arc useful only in the 
initial stage of spiritual life. 

25. The goal of Moksha 
attained by removal of ignorance 
through knowledge is negative. 

26. There is no bliss in the 
Moksha state. 

27. He establishes his the¬ 
ory of non-dualism by holding 
that the world is unreal. The 
object jars etc. are all unreal. 


28. Moksha means identi¬ 
fication of the soul with Brah¬ 
man. It is a state, in which the 
soul’s separate entity is lost. 

29. He resorts to Anir - 

vackaniya Khyati to account for 
wrong knowledge. 

30. It is explained as im¬ 
position (Adhyaropa) or (Upadhi) 
adjunct of Maya. 

31. The soul is not Anu. 

It is Vibku (Pervasive). It seems 
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God-realisation, it attains like- to be Anu; because of its contact 
ness and also pervasiveness of with intelligence, 

God. 

32. He accepts entire Veda 32- He accepts only the 

as an audiority for the knowledge Upanishadas as an authority. Here 
of God. also he accepts only that part of 

the Upanishadas which support 
his theory of the Indeterminate 
Brahman. 

33. Brahman as Supreme 33. Brahman is impersonal 

God, is not only Truth and Krishna is personal God 
Knowledge, but also Bliss or and as such inferior to Imper- 
Love. Krishna reprsents this sonal Brahman, the Absolute, 
highest concept of Brahman, 

34. The inequalities in the 34. He attributes the in¬ 

world are explained by him as equalities to Maya. 

due to God’s will or His Lila. 

35. Truth is both Absolute 35. Truth is one and abso- 

and relative. Relative truth is lute. The empirical truth is 
empirical. They are like two only truth in name. It is not 
sides of a coin. Even empirical ultimately real. 

truth is as real as Absolute, 

’only it is relatively real. 

Now we shall compare Vallabhacharya with Ramanujacha- 
rya. With Shamkaracharya he had many points of difference 
but with Ramanuja he has many points of agreement. The 
main points of difference with Shamkaracharya are his theory 
of Mayavada and the theory of two Brahmans, nature of the 
world, the souls and liberation. These were the main targets of 
attack by Ramanuja. Ramunaja was born in 1017 and he died in 
1137, Bhaskara, who preceded Ramanuja had criticised Sha- 
mkara’s theory of monism and upheld Bhedabhedavada, theory 
of identity and differences. Ramanuja advocated Vishistadiaita 
theory i.e. theory of qualified non dualism. Vallabhacharya diff¬ 
ered from him in holding the Shudha-advaita theory of pure non¬ 
dualism. 
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The following are the chief points of comparison and 
difference between Vallabhacharya and Ramanuja. 

1. Vallabhacharya accepts Skuddhaqdvaita, Ramanuja, on the 
other hand, Viskisladvaita (qualified non-dualism). 

2. Both agree that Brahman is a material and an efficient 
cause. 

3. Both believe that Brahman is both Indetermiate 
(Impersonal) and Determinate (Personal) 

4. Both reject Sharnkara’s Doctrine of Maya. 

5. Both believe that the world is real. 

6. To Vallabhacharya, Maya is a Divine Power; and to Rama* 
nuja it is a wonderful power of God and dependent upon Him. 

7. Vallabhacharya regards the world as a part of God’s 
being aspect. Ramanuja regards it not as a part but as an at¬ 
tribute of God. 

8. Both believe that the souls are many, and that they arc 
hnowers, doers and enjoyers. 

9. The relation of the soul to God, according to Valtabha- 
charya is that of a part to the whole and according to Ramanuja 
that of the body to the soul; or to use the language of grammar, 
it is an adjecti\e to the noun (soul) qualifing it. 

10. Vallabhacharya does not regard the world (Achit, 
non-being) and the souls (Chit, consciousness) as inseparable from 
God, They have their separate existence even though they are 
manifested from God. Ramanuja thinks them inseparable from 
God in a causal as well as in an effect state, 

11. Vallabhacharya accepts devotion alone and that too 
only the love-type of devotion as a means for God-realisation. 
Ramanuja accepts work and knowledge or worship. His idea of 
devotion is implicit in worship. 

12. For knowledge of Brahman, Vallabhacharya accepts only 
the Verbal Testimony, in the form of the scriptures, which arc four 
the Vrdas, the Gita, the Brahma Sutras, and the Bha gait at a. Other 
sacred writings like the Mimansa and the Sutras are acceptable, if 
they agree until the above four works. Ramanuja accepts only 
the Vedas, the Gita and the Brahma Sutras. Perception and 
Inference are also accepted by him. 
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13. Vallabhacharya holds that matter, (being) and the soul 
(consciousness), become God-like when bliss is manifested in 
them, Ramanuja does not accept this view. To him. Jada and 
Chit, remain essentially the same, unaltered in a causal state or 
an effect state, 

14. Both accept that Brahman is a substratum of opposite 
qualities, which are divine. 

15. Vallabhacharya holds that God reveals Himself as the 
world and the souls, unaffected by modifications. Ramanuja holds 
that God’s body i.e. ‘being and consciousness’ undergoes transfor¬ 
mation and not God. 

16. Vallabhacharya discriminates between the world and the 
Samsara. The world is real, but the Samsara is unreal. Ramanuja 
does not discriminate between them. 

17. Vallabhacharya accepts Anyathakhyatt in the state of ig¬ 
norance and Akhyati in the state of perfect knowledge as explana¬ 
tions of wrong knowledge. Ramanuja resorts to only Sat Khyah 

18. Vallabhacharya divides souls into three categories: 

(1) PwiAfr-divine (2) Marta ^-spiritual and (3) /YswiAi-worldly. 
Ramanuja also has three divisions: (1) the eternal, (2) the 
released souls and (3) the bound. 

19. Vallabhacharya’s Bhakti in the highest sense is selfless 

A * 

love of God which has its origin in love {Prema) , augmentation in 
attachment, {Asakti) and culmination Vyasana perfect detachment 
from the world, and experiencing God’s love and enduring agonies 
due to separation from God, His devotion in the starting point 
is a ‘means’, but in its last state, develops into an end. Ramanuja, 
no doubt, accepts devotion as a means but that of nine-fold nature 
and it is not recognised as a separate means, but is subsumed 
under worship. He accepts devotion on two levels. On the 
ordinary level, it is a blend of surrender and worship, but 
on a higher level, it is pure knowledge or immediate intuitive 
knowledge of God, which is to be had by God’s grace. 

20. Both believe in God’s grace as a cause of liberation. 

21. Both believe that in liberation, the liberated soul does 
not become identical with Brahman but only similar to Brahman. 
Vallabhacharya adds that in liberation the soul is blessed by God 
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by His grace (o participate in bliss of God. 

22. Both consider Purskoitama higher than Akskara but 
God’s form as love is appreciated only by Vallabhacharya. God 
not as Knowledge, but as Love, is to be experienced and enjo> cd 
by the devotees. The enjoyment of God’s love is the supreme 
bliss or liberation, according to him, 

Bhaskara and Nimbarka 

Bhaskracharya preached Bhedabheda Vada or Dvaita-advaita 
Difference and identity. There are three forms of this (1) Diff¬ 
erence due to the will of God are to be ignored as differ¬ 
ences. In fact there is non-difference. (2) Differences due to 
Dpadhi. They are unreal. (3) Differences are real and non 
difference unreal. Vallabhacharya does not object to the first. 
The second forms the chief feature of Bhaskara’s philosophy 
and the third of Nimbarka. Bhaskaracharya was supposed 
to be first Acharya, who opposed ‘Shamkaracharya’s Theory 
of Maya or Illusion, Vallabhacharya agrees with him in 
that respect, but he is a staunch advocate of pure non-dualism. 
Nimbarka accepts, in general, Bhaskara’s view of Dvaitadvaita, 
but differs from him, in believing non-dualism as unreal. There 
is no point of agreement between Vallabhacharya and Nimbarka 
because Non-dualism is not accepted by him as real. Both howc\cr 
accept devotion. Bhaskara holds the -theory of Dualism and 
Non-dualism, but rejects Dualism as unreal. Vallabhac harya 
may be inclined to support him. To a man in the middling 
position of knowledge, it may be alright, but to one, in a higher 
stage, there is no Dualism, but pure Non-Dualism, without any 
connection with Maya (illusion). According to him, even tlic 
so-called differences arc expressive of God’s reality. 

Ma dhva charya 

We shall now compare Vallabhacharya with Madhvacharya. 
who was born in 1197 A.D. He is a champion of unqualified 
dualism. Vallabhacharya differs from him as below: 

(1) Vallabhacharya taught pure non-dualism; Madhvacharya 
dualism. 

(2) Vallabhacharya accepts only Verbal Testimony of the 
four holy scriptures for the knowledge of God. Madhvacharya 
accepts Verbal Testimony, perception and inference. 
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(3) Vallabhacharya regards Brahman alone as Lnowable, 
Madhavacharya adds the souls and the world also. 

(4) To Vallabhacharya, the world and the souls are 
non different from Brahman, to Madhvacharya they are different. 

(5) Vallabhacharya accepts God as Personal and Imper 
sonal, Madhvacharya as Personal only. 

(6) Vallabhacharya believes that Brahman is a substratum of 

opposite qualities, Madhvacharya does not subscribe to this view. 

(7) According to Vallabhacharya Brahman is both a material 
and efficient cause; according to Madhvacharya It is an efficient 
cause and Praknti a material cause. 

(8) Vallabhacharya holds that Akshara is the spiritual form of 
God, Machvacharya does not hold this view. 

(9) Both accept that the souls are many and knowers. 

(10) Vallabhacharya believes that in the state of liberation 
when bliss manifests in the soul, it will be pervasive like God; 
Madhvacharya does not share this view* According to him, 
the soul is even atomic in the released state. 

(11) Both agree that the souls are agents of actions and 
enjoyers of the fruits of their deeds. 

(12) Vallabhacharya believes that the soul-form is mani¬ 
fested from God by His will. Madhvacharya does not believe 
this. 

(13) Vallabhacharya discriminates the world from iSVimraniJ 
Madhvacharya does not discriminate between them. 

(14) Vallabhacharya. differentiates devotion from worship t 
Madhvacharya does not differentiate them. 

(15) Vallabhacharya resorts to Anyaika Kkyati in the state of 

ignorance and khyati in perfect state of knowledge; Madhvacharya 

resorts to Anyatha Kkyati alone, 

* 

Vallabhacharya and Chaitanya Mahaprabhu 

Chaitanya was one of the Acharyas of Vaishnavism, a 
contemporary of Vallabhacharya. Historically, his Vaisnavism 
is associated with the Madhva school. Due to some differences 
with the Madva school, his philosophical school is regarded as an 
independent one. Chaitanya himself did not write any book* 
He was a more mystic than a philosopher; but his disciples- 
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Rupa Goswami and Jiva Goswamy have written works on the 
nature of Bhakti element in that school. Baldeva Vidyabhushana 
also wrote a commentary called Govinda Bhash}am on the 
Brahma Sutras, propounding Ackintja bkedabheda Vada, which 
means that God by His nature is unthinkable and indes¬ 
cribable. 

Points of agreement and difference between Vallabhacharya 
and the Chaitanya school 

(1) Both were the great Acharyas of the Devotional school 
of Vaishnavasim. 

(2) Both regard Krishna as Supreme Brahman. 

(3) Both classify Bhakti into two kinds (I) Devotion as a 
means and (2) Love type. Vallabhacharya names the first as the 
Maryada Bhakti and the second as Puskti. 

(4) Vallabhacharya considers the love of the Gopis as highest 
Chaitanya that of Radha as highest. 

(5) Vallabhacharya’s philosophy is known as Pure Non¬ 
dualism, Chaitanya’s, as unthinkable Identity-in-Difference. 

(6) Vallabhacharya explains away the apparent contradictions 
in the nature of Brahman by attributing them to God’s will, 
but Chaitanya explains them by the concept of unthinkability of 
God’s nature. 

(7) Vallabhacharya considers ‘being 1 and ‘consciousness* as 

constituting the parts of God’s nature and Bliss as the essence of 

God. The Chaitanya school considers them as the powers of 
God inherent in Him. Besides these unthinkable powers, God 

has external powers called Maya Shakti, and Jiva Shakti. God’s 

form is qualified and all His powers are His qualifications. 

(8) Both agree that the souls are many and that they 
emanate from God like the rays from the sun. 

(9) Both think x the world, real. 

(10) To both, liberation is the state in which the soul enjoys 
eternal love of Krishna. 

(11) The Vallabhacharyan School no doubt, teaches the mode 
of reciting God’s praises, as a means of experiencing His Love 
like Chaitanya, but it is only during the state of JVirodka. In the 
state of suffering pangs of separation from God, even that is dis¬ 
carded as a hindrance. The Chaitanya school lays stress upon 
it as a means of experiencing love for God. 
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Vallabhacharya and Shri Kant ha 

Sim Kantha follows qualified non-dualism of Ramanuja but 
he makes Shiva an ultimate principle* Vallabhacharya advocates 
pure non-dualism and regards Krishna as ultimate principle of 
supreme God. Shri Kantha holds Shiva as the cause of the 
creation, maintenance and destruction of the world; Vallabhacharya 
holds Brahman as the cause. According to Shri Kantha* God 
Shiva’s body is a celestial non-material. According to Vallabha¬ 
charya, it is of Bliss or Love. Both hold that God is the material 
ahd efficient cause of the universe. The universe, according to both 
is the result of transformation of the supreme God, which is not 
a change or illusion. Again both agree that Brahman and the 
universe are non-different, but not identical. Shri Kantha does 
not maintain absolute difference between Brahman and the world 
as between a jar and a piece of cloth, nor their absolute non 
difference, nor the illusiveness of the world, nor difference and 
non difference, between them. He maintains the non-dualism of 
the distinct kind, as existing between body and the embodied, or 
between a quality and the qualified. Thus, he lends suppor t0 
Ramanuja’s, qualified non-dualism, which is different from pure non¬ 
dualism of Vallabhacharya. Shri Kantha preached Shaivism while 
Vallabhacharya preached the Krishna cult of Vaishnavism. 
Salvation according to Shri Kantha is the State of the soul's perfect 
resamblance with God (sarupya) by the acquisition of God s 
qualities like omniscience, independence etc. except the creative 
power of God. Vallabhacharya’s idea of liberation is somewhat 
similar, but he describes it as Sqyujya —the state in which the 
soul’s pesonality, is retained, so that having become God-like, it 
can paiticipate in God’s bliss. 


Vallabhacharya and Shripatz 

Shripati advocates *The unity in difference’ theory in re¬ 
lation to the qualified dualism. His supreme God is Shiva. H 15 
theory differs from the Panmmamda of Ramanuja as well as the 
Vivartav&da of Shamkara. His view combines both the unity 
difference of the soul with God, or from God, on the analogy of 
the serpent and its coils or the sun and its rays* 

Vallabhacharya reconciles the conflict by interpreting it as 
dualism, in conformity with non-dualism. The serpent in J ts 
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coils is the same serpent or the rays of the sun, though they seem 
to be different, are the same. Vallabhacharya says, just as 
the rays belong to the sun and, therefore, are not different from 
it, as possessing light, so the souls, though they appear as different 
are not different from God; because they possess in them the light 
of consciousness of God. They are parts of God’s consciousness. 
They are one with God. Shri Pati like Shri Kantha regards Shiva 
as Supreme God, Vallabhacharya’s supreme God is Krishna. 
Both maintain that God is the material and the efficient cause of 
the world, and both criticise the Maya principle of Shamkara, and 
both think the world to be real. Both agree that God is both 
immanent and transcendental, Shri Pati believes that the soul 
in the state of bondage is different from God, but in liberation it is 
not different. Vallabha holds that even in the state of bondage, 
the soul is not different from God. It is His part of conscious¬ 
ness, though it forgets its relation with God, Shri Pati is a 
a Shivite Acharya, Vallabha a Vaishnavite of the Bhagvata 
School. To the former, Shiva is supreme God, to the latter 
Krishna. In philosophical matters such as the Mq)a theory, 
reality of the world and God’s being the material and efficient 
cause, they agree. 

Vallabhacharya and Vignanabhiksha 

Vignanbhishshu, who lived in the 17th century clarifies his 
philosophical thoughts in his commentary on the Brahma Sutras 
called l Vignanamrita\ The Special feature of his commentary is that, 
it is an attempt to reconcile the Vedanta and the Samkhya 
systems. He disagrees with Shamkara in his concept of Brahman. 
According to him, there are two forms of Brahman-the Absolute 
and the personal. Praknii and Purusha exist outside God and coexist 
with Him. Although the world is not real, it has reality for the 
purpose of the Vyavaharika existence. It is Ishvara who is responsible 
for the creation of the world. Pralrati (matter) is associated with 
Purusha (soul) due to the operation of God, otherwise no associa¬ 
tion between them is possible. 

Vallabhacharya does not distinguish between Brahman and 
the Ishvara. They are one. The association of the Prakriti with 
Purusha is due to God’s will. Prakriti or being and Purusha (soul) 
are the parts of God. They are manifestations of God. The 

V.-16 
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world has neither empirical, nor temporal, but permanent reality, 
Vallabhacharya does not think Prakrati as the Upadhi of 
Brahman. To Vignanbhikshu, Iskwara is not the ultimate principle. 
He is the manifstation of pure consciousness in Sattvamaya body, 

Vallabhcharya regards Him as ultimate principle and He is 
not the manifestation in the Sattvamaya body. 

Both agree in holding the souls as parts and that they are deriv¬ 
ed from God, like sparks from fire. Vallabhacharya names Krishna 
as supreme God but Vagnanbhikshu says that Krishna is a part 
of God as the son is a part of his father. According to him, 
salvation means the soul’s entry in Brahman. It is the state of non- 
difference with God. Both accept the Sayujya and not oneness 
with Brahman as soul’s goal. It is the enjoyment of Bliss with God 
by living in proximity with Him. Both admit Bhakti or love as a 
means for God-realisation, However, Vignanabhihshu says that 
for the knowledge of Brahman, the knowledge of the Samkhja 
system is necessary. Without that knowledge, one cannot under¬ 
stand the association of Prakrati with Purusha. Vignanabhifehu 
may be regarded as a theistic Samkhya, He supplies the missing 
link of God of the Samkhya system, which transcends conscious¬ 
ness and matter, but joins hands with them and Shamkara 
by differentiating God from the Absolute Brahman. It is strange 
that with His vedantic inclination, he gives importance to the 
Bhakti of the love-type as a means for God-realisation. His 
doctrine is rather a hotchpotch of the Vedanta, the Samkhya 
and the Bhakti school. Vallabhacharya is faithful to Iris philo¬ 
sophy of Pure Non-dualism of Brahman which is consistent with 
the doctrine of the Bhakti. 

Shrl Arvinda 

We shall now compare Arvinda with Vallabhacharya 
though according to the orthodox belief, he is not considered as an 
Acharya. However, he deserves a place in the work, as a highly 
distinguished and world-famous philosopher of India of the 
modern times. His works on the ‘Life Divine', the ‘Essays on 
the Gita’ and commentaries on the Upanishadas testify to the 
fact that he is also a philosopher taking rank with the Acharya 
who flourished in the past. His philosophy has no particular 
label, still it has certain distinctive marks. He has shown 
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by his philosophical thoughts, the practical way of yoga for God- 
realisation. We shall note below some points of comparison with 
V allabhachary a. 

1. Both are the exponents of the philosophy of Non-dualism, 

2. Both explain Brahman in two aspects (1) Personal and 
(2) Impersonal. Vallabhacharya knows them as Purushottama and 
Akskara , Arvinda as Super Mind and Over-mind. 

3. Vallabhacharya accepts Being, Consciousness and Bliss 
as the attributes of God, as constituting His essence and the first 
two as His parts; Arvinda identifies Sat with Atman* Ishvara and 
Furusha and consciousness as force of God. 

4. Both agree in holding that bliss of God underlies all 
manifestations of God. 

5. Both accept the concept of incarnation of God, 

6. Vallabhacharya accepts Krishna as the Suprme God, the 
Perfect Incarnation, of God; Arvinda accepts Him, no doubt, as 
incarnation of God but not as Perfect God. 

7. The way of realising God according to Vallabhacharya 
is devotion of the love-type, that of Arvinda is Integral Toga . 

8. To Vallabhacharya, devotion is an independent means, to 
Arvinda it is included under Yoga discipline which aims at 
the manifestation of Supermind in the soul. The aim of Valla- 
bhacharya’s devotion is the participation in the bliss of God in 
the state of Union with Him. 

9. Both agree that the actions should be regarded as divine 
and they should be performed with reference to God. 

10. Vallabhacharya recommends Ntrodha as the way of 
enjoying love for God. Shri Arvinda recommends Toga as the way 
of the ascent of the soul to God, and God’s manifestation in it. 

11. Sri Arvinda interprets Karma (action) as a sacrifice and 
not merely the Vedic Karma, Vallabhacharya accepts the Vedic 
Karma as a sacrifice but in its highest form, he identifies it with 
the Divine service of God. 

12. The doctrines of affinity with God, dedication and 
surrender are acceptable to both. 

13. Vallabhacharya admonishes one to transcend the world, 
by non attachment to it, and focussing the mind and senses on 
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God, The same is taught by Arvinda in a different form, namely, 
that one should rise above the physical plane and reach the supra- 
mental state, 

14. Vallabhacharya regards knowledge as a constituent of 
Brahman. It is also said to be the power of God. Its aim is the 
comprehension of the nature of God and help the seekers of God 
in the realisation of God. 

Shri Arvinda makes knowledge identical with Brahman. It 
is not only a mental process but a matter of the whole being. Its 
ultimate aim is to know the Divine being, who is transcendental 
and inherent in the cosmos and within the individual, so that 
through integral Yoga, the seeker of Supermind experineces 
manifestation in him. According to Vallabhacharya, the knowledge 
of Brahman is sought through the scriptures alone, only by Sattsika 
Intellect which will make one realise oneness of God even in 
the midst of apparent multiplicity, 

15. To Vallabhacharya, knowledge, known as Vtdya is a 
power of God by which a devotee experiences love for God 
and finally participates in His bliss. Disgust for the world 
(Vairagjia), knowledge of God’s nature, fixing of mind on God, 
undergoing pangs of separation and supreme love are the five 
forms of knowledge. The opposite of knowledge is ignorance. 
It is also God’s power. It is five fold (1) forgetfulness of its 
nature by the soul that it is related to God as His part (2) mistak¬ 
ing the body for soul (3) mistaking senses for the soul (4) mistaking 
vital breath for the soul (5) mistaking the mind or internal organs 
for the soul. 

Arvinda considers knowledge and ignorance as the powers of 
the consciousness of the Absolute, which are four:—• (1) the super- 
conscient silence (2) the supermental concentration (3) overmental 
awareness (4) Inconscience-characteristic nature of ignorance. 

(16) Ignorance is nothing but limitation of knowledge without 
which evolution is impossible. Shri Arvinda believes that an exis¬ 
tence without ignorance shall be a static existence, though divine 
and perfect. It is separative knowledge forgetful of the unity 
underlying the Many. According to him the locus of ignorance 
is neither self nor God, but Nature, According to Vallabhacharya 

ultimately its locus is God but attributed to God’s will For the 
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purpose of His lit a. Shri Arvinda accepts seven kinds of ignorances, 
which he names as the original, the cosmic, the egoistic, the 
temporal, the Psychological, the constitutional and the practical 
ignorance. 

Both Vallabhacharya and Arvinda recognise the necessity of 
ignorance in the divine scheme. Both see that, there is a purpose 
behind it; and both maintain that ignorance must be removed by 
knowledge for experiencing God. 

17. Both hold that the fundamental purpose of God in 
creating the world is His h7a. To both the world is the tila of 
God. 

18. Both accept that the universe is a self concealment of 
Sachidanand. 

19. Shri Arvinda uses the word ‘evolution* for spiritual 
progress of the self. Vallabhacharya does not use that word, but 
expresses the sense of development of the soul through the various 
phases of devotion, ultimately culminating in the soul’s partici¬ 
pation in the bliss of God. 

Dr. Radhakrishnan, a living world-renowned philosopher of 
the contemporary age, agreeing with Ramanuja holds that there 
is no difference between the Absolute and God and that the 
Maya or illusion theory is erroneous. This is also the view of 
Vallabhacharya. 



Chapter v 

SHRI VALLABHACHARYA IN THE LIGHT OF 

THE WESTERN PHILOSOPHY 


It might seem, then that only God left to religion is the Deus Siva 
of Spinoza , the One Being of whom all men and all things are modifica¬ 
tions. But we must not identify alt these modifications as different with God, 
.rather they are all identical with God } tn so far as they are identical with 
one another ” 

J. C. Wordsworth, in * Adventures in Philosophy 1 , p. 320 


Really the problem of the many and the one , is the problem of problem 
and the main function is to avoid abstractions of monism and pluralism 
in their extreme forms and to offer an intelligible universe which is one w 
many and many m One y which is neither the realm of pure particulars 
nor the realm of the pure umversals i but one of concerete universal in whiit 
particulars do not kill the universal but makes the absolute spirit, a living 
Reality where particulars are the concrescence of the universal. 

Prof. A, M Bhattacharya, in Principles of Philosophy' I- 


In this section, a brief attempt is made to distinguish some 
important ideas of Vallabhacharya’s philosophy from those of some 
prominent philosphers of the West. It should, however, be noted 
here that, the aims of Indian philosophy and those of the Western 
Philosophy are not identical. In the West, it is an intellectual attempt 
to deal with the nature of Reality, a sort of intellectual dyn aiJl ^ sm » 


but in India it is a means of spiritual salvation. It is not Know¬ 
ledge for its own sake, but for freeing life from worldly bondage and 
making it eternally happy. The Western Philosophy is independent 
of Religion but the Indian Philosophy has religious backgound- Its 
main concern is with the knowledge about ultimate Reality which 
is not only Being but Consciousness and Bliss. Its aim is to enable 
aspirants of spiritual life to achieve the goal of liberation or union 
with God, As Shri Arvmda says, ‘It should be a discovery of the 
Reality of things, by which human existence can learn its l a ' v ' 
aim, and principle of its perfection. So it is, both theoretical an 
practical. As theoretical, it gives knowledge of the Reality hut, as 
practical, it shows the means for approaching Reality. The Western 
Philosophy is only Theoretical. Religion is considered as the practica 
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philosophy in India* Philosophy as theoretical knowledge, 
provides knowledge by which a man knows the nature of Sup¬ 
reme Reality and his relation to It, and by practical philosophy, 
as accepted by the Orthodox system in India, he is first to compre¬ 
hend God and then endeavour to achieve unity with Him, 
Vallabhacharya’s philosophical view is Indian and strictly Vedic 
in relation to God. According to him, it is intended for God— 
realisation and the union of the soul with God, because he believes 
that the soul of a man in this world originally belongs to God, 
but by His will it is separated from Him, and has come down to 
this world. The aim of philosophy is to make the soul aware 
of its natural relationship with God, and by means of this know¬ 
ledge to achieve unity with Him; so that, he may be free from 
worldly bondage. This aim of philosophy must be kept in mind 
while comparing Vallabhacharya’s philosophical thought with that 
of the Western philosophers. 

We shall take only important ideas and compare them with 
those of the prominent philosophers from the West. 

1. Knowledge : There are various theories about knowledge 
in the Western Philosophy, such as Empirical, Rational, Critical 
and Intuitional. Locke and Berkely were empiricists. They regarded 
sensations and feelings as the source of knowledge. The Rationalist 
school of Leibniz challanged empiricism and established the claim 
of reason as a source of knowledge. Kant criticised and found it 
defective as an explanation of the noumenal, though it was admitted 
for the purpose of the phenomenal. Reason may satisfy our curiosity 
of knowledge in the matter of the things circumscribed by space 
and Time, but not so, in the case of a transcendental substance. 
Bergson advocated the Intuition theory. He believed that in¬ 
tellect being static, fails to understand the Reality, which 
is dynamic. To him, intuition is the only organ of grasping Reality. 
Intellect cuts the Reality into bits. It is intuition which com¬ 
prehends Reality as a whole. 

«.* ' Vallabhacharya trusts only the Verbal Testimony i.e. the holy 
scriptures as a source of knowledge of Reality. He rejects Perception, 
Inference, Word Testimony, Analogy, Implication and Negation, 
The aim of knowledge is to know God as one without differences. 
All the objects, with names and forms are God’s own manifestations. 
Each one of them reveals God’s particular attribute or power. 
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Through knowledge, one has to understand this, and endeavour to 
reach Reality. The aim of knowledge, according to Vallabhacharya 
is to grasp Reality first and then realise Him, by means of the know¬ 
ledge of the scriptures and the devopment of the Satvika Intellect. 
This knowledge is not theoretical but it must enable the 
aspirant to reach God through practical forms of knowledge 
( Vidya ) Viz. Disgust for the world, the knowledge of non-dualism 
of God, concentration of mind on God, suffering ills of life 
and love for God. All these five forms represent the 
practical side of knowledge. Theoretical knowledge has no 
value, if it cannot make life better spiritually and divine, and 
release soul from worldly bondage and unite it permanently with 
God. In this respect, the Western Philosophy has no parallel 
with Vallabhacharya’s view of knowledge. 

Truth and Error : Regarding Truth, there are three theories 
in the Western Philosophy—the Correspondence theory, the Co¬ 
herence or Inherence theory and the Pragmatism theory* The 
Correspondence theory of truth is the theory of the Realistic school. 
It maintains the correspondence between the ideas and facts. It 
admits partial truth and not the whole truth. The Coherence theory 
values truth for its Inherent value, irrespective of its consequences 
Non-violence is inherently true even though one has to lose 
one’s own life in pursuit of it. The Pragmatic truth sees its value 
in its utility in external gains. If it can serve one’s purpose, 
it is considered true for the achievement of the object, though it 
may not be permanently true. For a greater right, it will even allow 
a little wrong. A particular social act may be a piece of injustice to 
others, butif it proves effective in the solution of a particular problem 
or difficulty, it is to be accepted as truth. If one who tells a he to 
save a cow from being killed by a band of butchers, the pragma¬ 
tists will not consider it as opposed to truth. To the coherent 
it is untruth. The coherent truth is idealistic truth and the prag¬ 
matic, practical or materialistic Between the two, is the truth of 
correspondence. Kant advocated coherent truth and James 
Pragmatic truth. Truth of Shamkara is coherent, that of Rama¬ 
nuja, correspondent. Vallabhacharya’s theory of truth is a com¬ 
bination of all these theories. Truth, being Brakman , is true in 
all its aspects, inherently as well as outwardly. It has both empiri¬ 
cal existence for practical purpose and the real existence also. 
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The jars etc, which are inherently God’s ‘being’, are also 
true, although they have distinct names and forms. They arc 
expressions of God’s Reality. Not only this, but what is called 
an error is also a fact or truth. When we mistake a rope for a 
snake, it is not wrong knowledge. The facts of there being a snake 
and a rope are not contradicted. Only they are prceived in a 
different context. Due to the impact of Tamas attribute of the 
intellect, the rope is not perceived; but it is due to the real 
snake with which it resembles and whose idea is retained as an 
image in the memory of one who perceives. In fact, there 
is no wrong. knowledge, for everything is Brahman, even in things 
not revealed. Shamkara ascribes error or wrong knowledge to 
Afaja (illusion) or ignorance, Vallabhacharya ascribes it to the 
Will of God and as such there is no error. 

God: The idea of God is accepted but has different shades of 
meaning with different philosophers or systems of Philosophy. 

Plato, a strong advocate of the theory of Ideas, believes in 
God, but thinks of God, as the creator and governor of the uni' 
verse. Aristotle calls God as the Prime Mover, who Himself is static, 
and not dynamic. He is the perfect wisdom and eternaal cause 
of the beauty and order of the universe. Descartes accepts God as 
underlying all forms of matter and mind. He believes that God 
gives an original push and matter and mind originate. All the 
world and every body is a machine, but God is outside the world 
and within the body, is the spiritual soul. He accepts the trans¬ 
cendence of God only. He establishes the existence of God by 
arguing that because the idea of God exists in me> God must exist, 
God is archetype of our existence. He has created man in his own 
image. He is the creator of all things and is eternal, ominiscient, 
omnipotent and the source of all goodness and truth. He succeeds 
Spinoza who conceives God as immanent in the world. His theory 
is that ‘All is God and God is all.* The matter and mind are ex¬ 
pressions of God. God is in the universe and not outside it. He 
is single, eternal, infltnite self, causal and the immanent principle 
of the universe. In other words, according to him, God is in the 
world and the w’orld is in Him. He is the source of everything. 
God is both cause and effect. G6d and the world are not separate 
entities. He is a substratum or essence of all things. His idea of 
God is pantheistic, because to him the world or nature, taken as 
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a whole, is God. Leibniz who is an exponent of the theory of 
monads, regards God as the supreme Monad to whom is attirbuted 
the pre-established harmony in the world, Kant believes in 
Transcendental and Absolute God and proves God’s existence 

on moral grounds. God is a Thing-in-Itself. He is not 
a creator of the world. Spinoza’s God is Immanent, identified 
with Nature or Universe, but Kant’s God is Absolute, the 

only transcendental Reality, without immanence or any relation 
with the world and the souls. But Hegel reconciles the views 
of all his predecessors, by accepting God as both, transcen¬ 
dental and immanent. Instead of pantheistic conception of God, he 
holds panentheism, which means belief in ‘All is in God’ differing 
from Spinoza who expressed it as ‘All is God.* He maintains that 
God as a dynamic reality, realises His own nature by differentiat¬ 
ing Himself into the world of things and minds with its attributes 

and relations. God’s reality is not all exhausted in the world. 
It is only a small fraction of that Reality which is manifested in 
the universe, and the rest is unmanifested as Transcendental. This 
view of Hegel, to some extent, corresponds with that of Vallabn- 
acharya and Ramnuja who regard God, in both the capacities. 
Vallabhacharya believes the world and the souls as manifestation 

of God’s constituents-Being and Consciousness respectively. The 
world and the souls have been separated from God by His 
Will. The separated parts—the world and the embodied 
souls, are in their outer forms expressive of God’s reality. They 
are also as real as God. Although, God is above the world, He is also 
in the world. There is not a single object in the world which 
does not reveal God. God as a cause does not exist apart from 

an effect. The effect, though separate, is one with God. Hegel s 
theory of God is very much approximate to the non-duahsuc 
theory which discovers an organic unity of differences, a totality of 

parts, a unified and yet differentiated whole. He believes God as a 
substratum of oppositions and contradictions. This is similar to 

Vallabhacharya’s theory of Vintddhadharmasryatva of God (Theory 
of God’s being a substratum of opposite qualities). He docs not split 
up Reality into essence and appearance or substance and attn 
butes; but considers the Reality as a whole. Like Vallabhacharya, 
he believes that Art, Religion and Philosophy, serve as useful 
means for the realisation of God. His conception of God w* 
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however, Abstract as an Idea, Vallabhacharya’s is concrete 
one possessed of personality. Again Hegel’s approach to God is 
through intellect, but Vallabha chary a’s through love. His theory 
of Dialectical Movement of a change from Theistic and Antithetic 
stages to Synthetic stage, has no parallel in Vallabha’s philosophy. 

Next to JJegel, Bradley enjoys reputation of being an eminent 
philosopher in the West. He believes God as Absolute, a 
supra personal, spiritual principle which transcends all contradic¬ 
tion and relation, of which the concept of personality is consti¬ 
tuted. He differs from Hegel in holding that the proper organ 
for comprehending God is not intellect but the whole of mental 
life, inclusive of will and feelings. He thus accepts, m terms 
of the Hindu Philosophy, value of work, knowledge and devotion. 
To him, God as Absolute is real; but the world is unreal—an 
appearance only. This corresponds to Shamkara’s concept of 
Mayavada. Shamkara, however, recognises knowledge alone as a 
means. Bradley’s concept of God is totally opposed to that of 
Vallabhacharya, According to him God is personal and not 
Absolute; and is to be reached by devotion alone. He does not 
regard, like Bradley, the world as unreal. Bonsanquet follows 
almost * the same line of thought as Bradley; but he gives utmost 
importance to the intellect for grasping Reality, 

Bergson denominates God as Elan Vital. He identified 
God with life. God is persistently creative but He is finite, 
limited by matter. He is neither omniscient, nor omnipresent. 
Vailabhacharya’s God is infinite, creator, omnipotent and omni¬ 
scient. This God, who is creative, is always creating new forms 
and never stops in His creative activity. Vail abhach ary a’s 
God does not always create. He creates when He wills to 

do it. He withdraws the world after creating it, when 
He does not want the world to exist. Bergson terms the 
change of mind and matter (souls and the world) from God 
as evolution. Vallabhacharya understands it as a process of 
manifestation and non-manifestation. William James, an American 
psychologist and philosopher was a Pluralist. He criticises 
monism and supports pluralism. He is pragmatist. He 
accepts God, as helper of men, in their daily struggle of life. 
To him monism is the natural disease of philosophers. He believes 
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in free Will of the individuals, and not in the Will of God. There 
is nothing common with him in Vallabha’s philosophy. 

The position of God in the Western philosophy is as indicated 
above. Just as the concept of God in Indian philosophy has under¬ 
gone modification from the time of Shamkara onwards, so it has 
undergone modification, in the western philosophy too. Descartes 
thinks of God, as existing outside the world, Spinoza as existing 
wholly in the world, Leibniz as one of the Mondas, Kant 
as Absolute-Transcendental, Hegel as Transcendental and 
Immanent, Bradley only as Absolute and Bergson as creative and 
also as manifested in the world. All these views tend to lend 
support to Monism, but with James and Ward it takes a turn to 
pluralism. 

According to Vallabhacharya, God is an ultimate Reality. 
He is omnipotent, omnipresent and omniscient. He is the mat¬ 
erial and efficient cause of the world. He is related to the world 
and the souls as the whole is to its parts. The whole in the 
.parts is inseparable and therefore, parts are not different from the 
whole. God by His Will for His Lila has manifested diversity 
of objects from Him. These diversities are only outer express¬ 
ions of God. They are not an appearance or modification, but 
constitute God’s essence. Each object is separative only formally 
but in essence it is God under different forms. Vallabha’s God 
is Non-Dual. He creates the world for His own Lila. The Western 
philosophers advance theories such as cosmological, teleological, 
ontological, and moral to prove the existence of God, Vallabha- 
charya believes that there is no need of proof for proving 
God’s existence as He is self existent, according to the UpeuiUhads. 
All these philosophers accept God as ultimate truth though they 
may differ about the nature of God; but not about the existence 
of God. The Naiyayikas, have attempted to prove God. But 
the author of the Brahma Sutras, instead of attempting to 
prove the existence of God, accepts the existence and 
causality of God as self-evident. The purpose of God’s 
creation is said to be His lila. Vallabhacharya sees no point in 
hazarding any arguments for proving the existence of God. God 

is Self-existent and self-luminous, and being incomprehensible 
is beyond the reach of the senses. It cannot be circumscribed 

within Time-Space limit and so cannot be grasped by£any logical 
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method. A seeker of God, must accept the existence of God 
by faith in the scriptures for his quest of God. Vallabhacharya 
only explains the nature of God and indicates the way for the 
quest of God. 

The World : The Western Philosophers have evinced absorb¬ 
ing interest in the problem of the world. They have arrived at 
different conclusions about the origin of the world. The materialists 
accept matter, as the cause from which the world has come out. 
The early Greeks considered one of the five elements or all 
the elements combined as the source of the world. Thales 
regarded water, Anaximander and Anaximenes air, and Empe¬ 
docles four elements viz. earth, water, fire and air in combi- 
taion. He was succeeded by Democritics and Leucippus, reducing 
everying to atoms. Thus all those philosophers thought matter 
as the final source of the World. But there was one great drawback 
in this theory. How can lifeless and static atoms combine them¬ 
selves into various things and their shapes. The Vaisheshikas 
of India made atoms the cause of the world, but they had 
to recognise God as an efficient cause to combine and regulate the 
atoms and mould them into various shapes. The Greek atomists 
did not recognise efficient cause. How can, then, these atoms 
themselves be combined without one to combine them? It 
requires sorfte intelligent principle to put them together and 
arrange them in an orderly way. Left to themselves, the 
atoms are capricious. The atomic theory cannot explain die 
origin of life in the world, without some life principle along 
with matter. Plato considered this point and solved it by 
supposing an animating soul beside the four elements and the 
world soul, though according to him, all things are the copies 
of a permanent idea. He believes that Demiurge fashions the 
world, after the pattern of the ideal world, like a human artist. 
Demiurge is not really a creator, but an Architect only. His 
function is to impose the forms on a persistent material. The world 
soul imparts motion and is pervasive. Ultimately, according to Plato, 
Demiurge or God is the active and dynamic cause of the world. 
Plato introduced world soul and God in the Western philosophy 
for the first time though he considers matter as a flux. Aristotle 
regards matter as the real stufT of the world of objects. Matter and 
form combined give shape to concerte things of the universe. Accord- 
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ing to him, form is identical with God who is Himself a Prime 
Mover, but Himself remains unmoved, God is not a creator but 
only a mover of the world. He is the final cause, the drive and 
purpose of things that form the world, the principle of its life, 

the sum of its vital process and powers the inherent goal of its 
growth, the energizing entelechy of the whole, having its pur¬ 
pose within. He is identified with Activity or Mystic force. He 
is not a person but a magnetic power. He is free from will to 
create as He is absolutely perfect. Artistotle attributes life principle 
to God, but this God is only a Power of Activity and not one 
possessed of Power, So it is also defective as a theory of the 
world. Power itself is an abstract thing, unless it is moved or 
exercised by any agent possessed of power. How can it function 

without an agent? Electricity possesses power of giving light, but 
without the agent to bring it out, how can it, of its own accord, dis¬ 
charge light ? It has to be moved by a mover or an agent. Artitole s 
God is not a mover. Vallabhacharya’s God is mover also. He is 
both a material and efficient cause. He can assume any form He hkes 
by His own will. Aristotle’s God has no Will, He is not an in¬ 
telligent God who has will. He is devoid of intelligence, so 
He cannot bring out the world. Without an original mover, there 
cannot be movement and the concept of a mover presupposes 
the existence of a mover who is personal. Aristotle’s theory in this 

respect falls short of a logical reasoning. However, he must be 
given credit for having improved Plato’s idea of God and for making 
Him identical with force or power, which was necessary for account¬ 
ing life in the world. Descartes, thinks of the world as composed 
of matter and mind-the essence of one being extension, and that of 
the other consciousness. These two are of opposite natures; but 
he says that, God introduced motion into the matter and the 
various things of the world became manifest. He conceived 
one substance underlying all forms of matter and mind. He 
thought that the original push to the world was given 
by God. He believed God as existing outside the world 
and the soul in the body. His theory is that, there is one 
absolute substance, God and two relative substances, mind ana 
body which exist independendy of one another; but both depend 
on God. This approximates to Vallabha’s theory that 'bring 
(Sat, existence, matter) and 'consciousness’ are independent 



SHRI VALtABHACl IARYA IN THE LIGHT OF WESTERN PHILOSOPHY 255 

of each other and dependent on God, Again Descartes is not 
correct in supposing God existing outside the world* According 
to Vallabhacharya the matter and souls ‘being’ and ‘consciousness' 
are themsle\es integral constituents of God, They existed in 
God, prior to their manifestation, in the form of the world and 
the souls, so, in their manifested forms, they are expressions of God. 
Vallabha would say if the world has come out of God by His 
own Will, how can it be without the revelation of God? The 
world, being organically an essence of God, cannot be without Him 
in its manifested form. Descartes forgets this important point. It 
was left to Spinoza to improve the glaring flaw in Descartes* 
theory of two substances—absolute and relative, by supposing 
God as existing in the world only. To him, matter and souls 
are not separate, but as constituents of one Principle-Substance 
i.e. God, identified by him, with Nature, He said that all things 
in the whole universe are expressions of God, manifesting the 
specific attributes of God, who does not exist outside the world 
but in the totality of the things of the world. Vallabhacharya*s 
God besides being immanent is transcendental also. Again 
Vallabhacharya’s God is Personal, Spinoza does not consider 
God as a cause and the world as its effe'ctT The relation between 
the two is that of the ground and the consequent* He holds 
that every thing, every event, every mind and every mental func¬ 
tion—all are God and nothing else. God’s Reality is an ab¬ 
stract unity destitute of all contents and is static, unmoved and 
unmoving. This God cannot become an object of comprehen¬ 
sion or experience. Such a God is not fit for practical purposes. 
His God is immanent. According to Vallabha, this concept is also 
defective and represents only one side of a coin. God is both 
Absolute and concrete, transcendental-above the world and also 
Immanent-existing in the world. Locke reduced the worldly 
objects to* ideas and Berkeley to mind and established unreality of 
matter, hnt-Kant who was a rationalist differentiated the noume- 
nal from the phenomenal; Mind and Matter are phenomenal 
and subject to changes and so they are not real. They 
are cognised only by sense-experience and reason. They have 
no permanence. God who is above them all is changeless-a 
Thing-by-Itself. He asserted the absoluteness of God and un¬ 
reality of the world. His theory of the world corresponds 
to that of Shamkarcharya. Heggl being not satisfied with 
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Kant’s view, improved it by affirming that matter and mind 
(souls) are manifestations of God. In this respect, his view 
corresponds to that of Ramanujacharya and Vallabhacharya, to 
whom the world is God’s manifestation. Hegel conceived God as 
transcendental and immanent in the world. It is a great advance 
In the conception of God; but this God is Absolute and cannot 
become an object of experience like the God of Ramanujacharya 
and Vallabhacharya. He reconciles the antithesis of the mind and 
matter, possessed of opposite qualitieis by his Dialectical Method. 
Vallabhacharya reconciles it by supposing God as a substratum 
of opposite qualities. 

Bradley thought the world as an appearance only. 

Vallabhacharya differs from the Western philosophers in his con¬ 
ception of the world as under :— 

I. Neither Nature nor elements or atoms are the cause of 
the world. 

2- God who is ‘Being’, ‘Consciousness’ and ‘Bliss’ is the 
material cause as well as efficient cause of the universe. 

3. The world represents the ‘Being* constituent of the universe. 

4. The world is not an appearance but a manifestation of 

God. 

5. The world is revealed by God from Himself by His own 

Will. 

6. The prupose of the creation of the world is God’s Lila 
or play. 

7. The world, being the essence of God, is real. 

8. All the objects with different forms and names are Gods 
attributes and as such they are also real. 

9. The world is a part of God, 

10. Before manifestation, the world was latent in God in a 
causal-state. In the effect-state it received a distinct form. 

II. Becoming of the world is nothing but ‘Being’ of God, 

12. The world is different from mundane existence. The 
former is the creation of God and the latter, that of a human 
soul due to ignorance and egoism. The former is real where¬ 
as the latter is unreal.The former is destroyed only by Gods 
will, the latter by souls* acquisition of knowledge and devotion. 



SHRI VALLABHACHARYA IN THE LIGHT OF WESTERN PHILOSOPHY 257 

As the world is God’s creation it should be loved and not 
shunned as an evil. 

13. God is in the world as well as above the world. 

The Self: The Indian Philosophy understands by this word, 
‘the soul’, but the Western Philosophy identifies it with mitid or 
consciousness. To the empiricists, mind and self stand undistin- 
uished and both are dissipated into unconnected bits of mental 
reaction. Plato distinguishes between the self and the soul. Ac¬ 
cording to him, the former means the aggregate of empirical 
states and processes; the latter means the noumenal reality which 
unifies the empirical states and processes. Descartes and Spinoza 
used the word “Mind”. Descartes distinguishes it from mind, 
Spinoza does not demarcate between the two. Liebniz uses the 
term monad for a principle which is both mind and matter 
and believes in pluralism of monads. Kant recognises only one 
ultimate Reality, appearing as plural selves or minds. To Hegel it 
is a representation of the Absolute, which is tantamount to Monism. 
In the Indian Philosophy, the idea of the ‘self* is viewed differently 
—the Samkhyas view it as Purusha residing in a body. The 
Naiyayikas and the Vaisheshihas believe in many souls, but they 
regard God as a Superior Soul. To Ska mkarachary r a soul is one, 
though it appears as many as embodied souls. Ramanuja considers 
it as an attribute of God i.e. consciousness and says that the 
soul is not one but many, 

Vallabhacharya’s soul has the following characteristics : 

1. It is a consciousness-constituent of God. 

2. It is small in size as much as hundredth part of the end 
of a hair. 

3. It is a part of God. 

4. It is both, knowledge and a knower, and also a doer and 
an enjoyer. 

5. Souls are many, and not different from God. 

6. The relation of the souls to God is that of the parts to the 
whole. 

7. The soul has 'being* and ‘consciousness* of God, but not 
His ‘bliss*. 

8. By knowledge and devotion, the souls achieve the state of 
similarty to God. 


V.-17 
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9* The souls possess consciousness of God, without God’s six 
qualities—Disgust for the world, almightiness, omnipot¬ 
ence, omniscience, Glory and Beauty which are conealed 
by God in their worldly state. 

10. The devotional souls, in their liberated state, are capable 
of participating in the bliss of God. 

The Western Philosophy, does not distinguish the soul by 
these characteristics. It is simply consciousness and nothing more. 

Evil: The theologians in the West think evil as punishment 
from God for men’s sins. The psychologists think them as due to 
maladjustment with the environment. Among the philosophers, 
Spinoza and Hegal consider them as unreal and illusive. Shamkara 
attributed them to ignorance, but Vallabhacharya considers it as a 
part of the divine plan. It owes its origin to the Will of God. 
It is created by God for the fulfilment of a plan in His Lila. 
It is, therefore, not to be denounced but accepted cheerfully as 
God’s blessing in disguise. It should be resisted by the force of 
devotion to God. 

Value : The question of value has acquired utmost impor¬ 
tance in the Western Philosophy. It is the end, towards which 
human efforts are directed. There have been various theories, each 
stressing a particular form as a value according to psychological 
or subjective conception of the value. To the majority, Pleasure is 
a real value. Everybody seeks some kind of pleasure. The Realistic 
school believes that, that which has universal acceptance is a value. 
To the pragmatist, anything useful in solving present problems is 
a value. Some consider wealth, some power, some morality, 
some knowledge and some union with God or realisation of Goa 
as a value. Most of the Indian philosophers have made 
liberation—freedom from worldly bondage and union with God as 
the supreme value. According to Shamkara, it is the merging of the 
individual self into the Supreme Reality through knowledge, and 
according to Ramanuj a, sharing in God’s Knowledge, Goodness and 
Beauty. Vallabhacharya regards Supreme God as the Highest Goal. 
The attachment to God and participation in His bliss through 
supreme love for God and His Grace is the Highest value, 
and asserts that all our efforts should be directed towards the 
attainment of this value. God should be the centre of all our 
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desires, aims and aspirations. Our highest position in life is no¬ 
thing, if we have not realised God. For the attainment of this 
highest value, we must discard all earthly things, loves and hates, 
attractions and repulsions, honours and dishonours. \Ve should 
detach ourselves from the world and be attached to God. This 
does not mean that we should be indifferent to our duties in the 
world. We may do our duties, but consider them as duties 
from God and unto God. We should do all work, as work of 
God and for God. Our knowledge must be the knowledge of God 
and for the attainment of God. All our loves must be expressions 
of love for God. This means that, in all our experiences, in all 
our doings, we must feel that they are God-imposed, and for the 
attainment of God. In other words, while doing worldly duties, 
we should keep our mind Godwards. Living in the world, we 
should transcend the world and reach God, not only reach God, 
but participate in His bliss. In his embodied state the soul has 
consciousness of God, without His bliss. This bliss, which is latent 
in him, must be revealed and experienced by the love for God. 
This is the real value. All other values are only a means to this. 

Vallabhacharya is a staunch believer in God. He is thorou¬ 
ghly religious. His philosophy serves as a means to religious life. 
It is not metaphysics. It enables one to comprehend Reality called 
God and also shows the way to reach or realise Him. The end 
of philosophy according to him, is not merely knowledge, but 
seeking God and ultimately participating in God’s bliss in 
union with Him. 

Comparative evaluation of Vallabhacharya’s theory of 

Reality. 

It is worth while here to indicate briefly the views of the 
Western philosophers' to enable readers how far they help them 
in comparing them generally with the views of the Indian philo¬ 
sophers. It is usually accepted that the aim of all philosophy is 
the ascertainment of truth or understanding the nature of Reality. 
The Western philosophy understands ‘Philosophy’ in the sense of 
intellectual quest for truth, whereas the Indian philosophy 
understands it, as practical realisation of Truth or Reality. The 
method adopted by the Western philosophers for understanding 
Reality is that of knowledge acquired by senses, reason or intiution. 
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The Indian philosophers endeavoured to understand the Reality 
by means of proofs, such as Perception, Inference, Testimony, 
Analogy, Implication and Negation* The materialists like Gkarvdka 
accepted only the first, Buddhists the first-two, the Naiyayikas 
first-four and the Mimansa school all the six proofs. However, the 

later philosophers like Shamkaracharya, Ramanuja, Vallabhacharya, 

Madhvacharya, accepted only the Verbal Testimony and by that 
they understood the Scriptures only. 

In the Western philosophy, there is no clear cut goal. It only 
acquaints one with the nature of Reality, but docs not point to 
a specific goal to be achieved by knowing the Reality. The West* 
ern philosophy is well known for four different theories-Material- 
ism. Idealism, Dualism, and Pluralism. The materialists are re¬ 
presented by the early Greek philosophers, namely, Thales, Anaxi¬ 
mander, Anaximenes, Exmedocles, Democritus, and Leucippus, 
They were known as Atomists; they, in their investigation of 
the Reality came to the conclusion, that there is nothing real 
besides the world which is composed of the atoms. According 
to these materialists, all reality is corporeal, extended and 
impenetrable. The Vaisheshika school of Indian philosophy also 
believes in the atom as the material cause of the world. They, 
however, hold that the atoms themselves can not bring out the 
world from them, so they accept God as an efficient cause. 

The Western materialists represented by the atomists are 
atheists, whereas the Vaiskashikas are theists. The Samkhya 
school of the Indian philosophy is materialistic, for, it 
regards Matter as the cause of the world; but as it believes in 
many consciousnesses and points out the way of release from the 
ills of life it is spiritualistic, though it is conspicuous by non-re 
cognation of God, 

Among the Idealists in the western philosophy, there are 
different types such as the Platonic Idealism, Berkeleyan Idealism 
and Idealism of Leibniz, Kantian Idealism and Hagelian 
Idealism. 
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things, which alone are real. Descartes recognised Mind and 
Matter both and asserted that God is the absolute substance and 
this (God) alone is real. Mind and Matter are not real. 

Leibniz resolves physical objects into monads, each of which 
is an invisible and indivisible centre of energy. Even God, ac¬ 
cording to him is a Super-Monad. So he thinks that Monads 
alone are real. They are many. The Empiricistic school which came 
into existence later, laid emphasis on sense experience for the 
comprehension of Reality, but the world ‘Sense experience’ was 
interpreted differently by Locke, Berkley and Hume, who were 
chief exponents of empiricism. In Locke’s view, although, matter 
is experienced by the senses, the fact that the matter apart 
from ideas such as length, breadth, height, colour, shape etc., has 
no independent existence, the reality conceived in matter, i.e in 
an object like a table, must consist in the ideas only. Berkely 
revised this view on the ground that the ideas being inherent in 
mind, it is the mind which is real. Hume opposed this and 
asserted that matter and not mind was real. These views of 
conflicting nature, later on, were considered and challenged by 
Kant who succeeded them. He established the truth of his 
proposition that matter which was cognised by sense data and 
mind by reason, are both unreal. They are only phenomenal ap¬ 
pearance of ultimate Reality, which is transcendental and which 
is termed by him as a Thing-in-Itself. Hegel who succeeds him 
is a rationalist. He established the reality of mind and matter 
both, which, according to him are the manifestations of the 
Absolute or ultimate Reality. Mind and matter are the two 
aspects of the ultimate Reality. The conception of Idealism was 
further revised by later philosophers and acquired new names 
such as Voluntaristic idealims of Schopenhaur, the objective ideal¬ 
ism of Fichte, and personal idealism of Howinson, Idealism infers 
the supremacy of spirit or mind in the universe by pre-supposing 
that, there is a knowing subject (Mind or soul) and the object of 
knowledge i.e. the world. From the observed facts of the exis¬ 
tence of matter and mind, they attempt to explain their relation 
to supreme Reality. The idealistic school propounded certain 
principles by which the vabdity of idealism was taught by them. 
But that validity was subsequently questioned by a new type of 
Philosophical system, known as Realism. Idealism was monistic, 
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but the dualistic school recognised mind and matter, a pair 
of contrasting realities also, Descartes, the father of that school 
says that the world ultimately consists of two substances, mind 
which is conscious and matter which is unconscious. The Plura¬ 
listic school comprehends reality as many. It says that Reality 
is infinitely complex and consists of multiple substances, each one 
being independent and real. 

The Atom-school of the Greek philosophers is an early phase 
of Pluralism and Professor William James’ pluralism is its modern 
phase. Prof. Spaulding also made contribution to it, by giving 
rise to the new type of pluralism. 


Compared with the Western philosophy, the Indian philosophy 
is rich with deep thinking on the problem of ultimate reality with 
its various forms like Materialism of Charvaka, Sunyavada or Vij- 
nanvada-(theory of Nihilism or consciousness) of Buddhism, Syadwada 

(TheRelativity theory-Reality in all truths) of Jainism, Nature Theo¬ 
ry of the Samkhya and the Yoga systems, the Atomistic theory of 
the Vaisheshikas, and the Idealism theory of Absolute reality of 
Shamkaracharya, the qualified non-dualism of Ramanuja, the pure 

non-dualism of Vallabhacharya, the dualism—cum-non-dualism of 
Nimbarka and Bhaskara and Dualism of Madhva, Shamkarach- 


arya’s teaching of the Reality corresponds to t hat o f Kant in the 
c once ption of Supreme Reality and that of Ram anuja and Valla¬ 
bhacharya withthat of Hegel to a certain extent. They hol d tha t 
ultimate reality is one called *Brakman > which has two constituent 
aspectsor units of consciousness (Chit or spirit) and unconsciousness 
(Achit or Sat existence)7 These two, the spirit and matter known 
as the soul, and the”world, Chit and Achft7or to use the terms of 
the western philosophy, mind and matter, are the qualities according 
to Ramanuja, and according to Vallabhacharya they are parts of 
Supreme Reahty called Brahman or God. Hence the soul and 
the world are also real. Reality is one and not many. God re¬ 
veals Himself as many (as names and forms) by His own Will. The 
Hindu philosophy teaches that mere knowing Reality is not enough. 
If the knowledge of Reality does not enable one to realise or 
experience that Reahty in his life, it has no value. To realise or 


experience the Reality, various means such as of sacrifice, penance, 
fasts, control of mind, prayers, knowledge, worship, renunciation and 
devotion have been prescribed, Of these means Shamkaracharya 
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prescribes renunciation which is ruled out by Ramanuja as being not 
compatible with social life. Ramanuja advocates the means of wor¬ 
ship—the combination of knowledge, devotion and action. Vallabha- 
charya lays stress on devotion or love for God as true means of 
God-Realisation. It is in pointing out this means of devotion that 
the real merit of Iris philosophy lies. The True nature of God 
and the devotional element by which God is to be realised are 
the chief features of his philosophy. He is the exponent of the 
non-dualistic philosophy of God—Realisation both theoretically 
and practically. Madhva also preached devotion but his philo¬ 
sophy is Dualistic. 



Chapter — vi 

VALLABHACHARYA AS A RENOVATOR OF SOCIAL LIFE. 

If our social order is not to go to pieces , if our social thought is not 
to become incoherent, we must control and give meaning to the outward 
experiences which are increasingly pouring on us. The principle of dkan iw, 
the scales of value, are to be maintained in and through the stress of the 
new experiences. Only then will it be possible for us to have balanced or 
integral progress. If we try to adopt inherited codes in changing ccndi- 
tions , instability , if not collapse, will be the result. We should introduce 
changes to-day, and make the content of Hindu Dharma, relevant to modem 
conditions. 

Dr. Radhakrishnan—Religion and Science p. US 

The achievements of Vallabhacharya in social life in his time 
should be estimated in the light of the above words of Dr, Radha¬ 
krishnan. He made the content of the Hindu Dharma, relevant to his 
times. Besides being a great Philosopher, a great religious teacher and 
a mystic, Vallabhacharya was also a great social thinker. Although 
he spent most of his time in visiting various parts of the country 
and preaching religious gospel,, he was not isolated from the social 
life of the time. He came in contact with men of all orders in 
the society, observed and studied their ways of life and was 
convinced that the old Vedic form of the Hindu Religion had 
little chance of revival in that age. The ceremonies, performed 
by the priestly class and the followers of the Hindu faith, were 
practised only mechanically. Under the influence of Islam, the 
Hindu faith especially the Sanatana Dharma was tottering down. 
Under the name of Dharma wrong things were perpetrated. The 
.social body of the Hindu society in general, was showing signs of 
feebleness. It was losing health fast, and there was little hope of 
its recovery from degeneration and decacy. Vallabhacharya felt that 
Hinduism could not be preserved and rescued unless some strong 
timely doses in the form of reoriented religions and social 
concepts were injected into it. He saw that the malady had 
gone deep into the bowels of the social body. If no remedies 
were applied to it immediately, all hope of saving the Hindu 
Society was lost for ever. He, therefore, suggested certain reforms. 

264 
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He was conserative in the sense, that he practised religious 
principles, strictly in conformity with the Vidas, but in social 
matters he ^was jiberal. He thought that the j)knri n re quired 
reorientation. The Dharma taught by the Smritis was losing its grip 
on popular mind. It was misunderstood, as signifying performance 
of sacrifices, practising penance, observing rules of purity, visiting 
holy places, exercising mental discipline, devoting life to knowledge 
and worship but the fact that it is inclusive of all these and yet 
much more was missed from the popular mind. What is called 
Dharma is an internal urge and inclination of the mind expressed 
in the form of one’s duty to one’s self, to society, to mankind and 
to God. If the Dkarma does not improve the relations between men 
an d men, and if it doesnot point the way to the union with God, 
it is no Dharma . The true nature of Dharma makes a man fearless 
and prevents him from doing injustice to others by harming their 
interests, or disturbing social solidarity and creating tensions 
causing disruption of the social orders. It makes him discri¬ 
minate between what is socially good and bad. It makes him 
prefer social good to individual good. It also makes him free 
from, ‘I-ness* and ‘mine—ness’. It implies the purity of heart 
and not of the body only. It is npt self-love but is universal 
type of love, which triumphs over distinctions due to caste, 
creed and colour. Vallab hachar y a wa s a spiritual social reformer. 
He conserved the spiritual values, by suggesting new reforms in 
outer social practices. It was his belief that social reforms without 
religious control was good for nothing. His social philosophy is 
based upon the sense of Dharma-as universal Dharma i. e. Love 
to all as God’s creatures. 

The marks of Dharma are Fearlessness, purity of heart, content¬ 
ment of mind, sincerity, compassion to all creatures, and service 
of mankind. All these are good. If Dharma is not related to 
God, it has no value. The heart of one devoted to Dharma, 
overflows with love for all. It delights in doing good to all,* and 
helping them in their needs and difficulties, according to one’s 
ability. It treats all creatures equally as God’s beings. It loves 
truth and justice, and desists from harm or violence. It esta¬ 
blishes harmony everywhere and realises oneness of God in all 
beings. It is a Dharma of the heart and not of the intellect. 
Vallabhacharya applied his mind to it for a long time in formu- 
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lating his \icw on the real nature of Dharma, and taught it to 
the people as a panacea of all the ills-social, religous, political 
or spiritual. Before prescribing this, he made a correct diogmsis 
of the disease of the social body. His diognisis, based on his 
knowledge of the Hindu Philosophy and Religion rescued the 
Hindu Society from its premature extinction and gave it a 
permanent lease of life. The Hindu Society not only 
[survived the Islamic attacks but had a long lease of life under 
>the impact of his social philosophy. This is the great est se rvice 
j by VallabHacharya to the Hindu Society, He was a reformer, who 
f reformed the society without any disturbance in social life. 
According to him, sudden change in the existing order 
. of the society, was a blow to it. He did not root out the tree, but 
I removed the cancerous part from it, in an ingenious manner. 


Institution of Glass System. 

As a social reformer he reconsidered the utility of the Vedic 
system which is one of the characteristic features of the Hindu 
Society. It dates from the time of the Vedas . It flourished usefully 
in the epic.— smriti and the Pauranic Ages , but subsequently in 
course of time, it lost its sap and strength and became almost 
useless. The present caste system with its innumerable subdivisions 


is derived from the old class system, in evolutionary stages. 

The earliest reference about the existence of the four classes 
in the Vedic Age, is to be found in the famous ‘Purtisha Sukta in the 
10th Mandala of the Rigveda, According to it, the four classes of 
the Hindu Society—the Brahmanas, the Kshatriyas, the Vatshyas 
and the Shudras originated from, the different parts of the body 
of God (Purusha )—the Brahmanas from His mouth, the Kskatria* 
yas from His arms, the Vais ky as from His thighs and the Shudras 
from His feet. This description is not to be understood literally, 
but as representing the qualities and functions of these classes. The 
Gita also speaks about these divisions based upon the qualities 


and functions, for which they are qualified to render their respec¬ 
tive services to the society (IV-13). From these, it is clear that this 
institution is not man-made, but God-made. The institution, coming 
down upto the present time from age to age, is a pre-determinea 
one, not to be altered by human agency* Since God created this 
world, he also created these divisions or classes for the good of 
the society. But then, it should be noted that these four divisions 
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were not created as independent and separate, each for its own 
existence, but as parts of the whole society for mutual co-operation, 
co-existence and harmonious living, thereby each member of each 
class individually and each class collectively should seek social 
good achieving solidarity and unity among them. They were to 
be regarded not as different bodies but as parts of one body, whose 
life depended upon the organic unity among the parts. It is to 
convey this sense that the Gita in the above reference uses the 
word ‘Ghaturavarnya’—a collection of Four classes in a singular 
number, and not in plural as ‘Chaturavarna,’ 

A man’s class depends upon his qualities and not upon his birth. 
The caste is not hereditary. If a Brahman possesses the qualities 
required of his class, he should he regarded as a Brahmana, but 
if he does not possess those qualities, even if he is bom as a Brah¬ 
man, he should not be considered as a Brahmana. He is unfit as 
a Brahmana, but a Brahmana only in name. This rule applies to 
all classes. A man may have been born in any class but if he lacks 
the qualities of that class, he should notbe recognised as a genuine 
member of that class. So, birth should not be considered as a crite¬ 
rion for ascertaining a class or a caste. The orthodox people, how¬ 
ever, believe birth alone as a criterion for determining the caste of 
a person. In the days of Vallabhacharya, the old class system de¬ 
generated into innumerable sub-divisions of castes within castes, 
and only birth, and not the qualities, became a chief rule of social 
order. Under the caste system inter-marrying and inter-dining, 
even among the members of the divisions of the same caste were 
forbidden. 

Vallabhac harya saw the evils of the ca ste, and wished to re¬ 
form it, but he did not want to aim a blow at the old class sys¬ 
tem, because that would be anti-Vedic and demolishing a very 
ancient institution, which gave shelter to people for thousands of 
years and was very useful, in the preservation, harmony, and inte¬ 
gration of the social order. His attitude to caste was that of 
renovation and not of demolition .He looked upon that pro¬ 
blem, philosophically and religiously. The economical and cultu¬ 
ral considerations were subsumed under these two. 

The qualities which form the very basis of these class-divisions 
are innate in them and their functions are external expressions. 
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The qualities are the mental equipment of the class and the func¬ 
tions, its physical expressions. The deciding factors for the class 
according to the scriptures are the qualities of knowledge—illumi¬ 
nation (Sattva), action (Rajas) and inertia (Tamas) respective¬ 
ly. The Brahmana class is characterised by illumination, the Ksh- 
triya by a mixture of illumination and action the Vaisyas by the 
action only and the Skudras by inertia. The Gita enumerates these 
qualities and functions expected from each class. 1 The control of 
mind and senses, austerity, purity, forbearance, straightforward¬ 
ness, faith in God and the scriptures, knowledge of Brahman from 
the scriptures with direct experience, are the qualities of the Brah * 
manas . Prowess, majesty, firmness, bravery, not running away from 
the battle field, charity and rulership arc the qualities of the Ksha- 
triyas . The activities of the Vaiskya are cultivation of crops, tending 
the cows, and carrying on trade, and those of the Skudras are ren¬ 
dering service of other classes. 

Vallabhacharya, accepts hereditary nature of the classes, but 
would not attach importance to birth only as a determinant of 
the class. To him, the essential basis is the quality-cum-function, 
which he designates as the theory of the Deity or Divine quali¬ 
ties (Devata Vada). He says that each member of the above classes, 
is presided over by a certain deity manifesting the qualities of 
that class. For example the Brahmana class is presided over by 
the Deity called Brahman) who is manifested by the qualities 
of peace, mind control, austerity etc. If these qualities are not 
manifested, even though one is born of the Brahmana parents, he 
docs, not deserve, to he dossed os o Brohroono. There are ins¬ 
tances in which persons bom of the Brahmana parents were not 
recognized as such. For example, some sons of Btskabha who was 
a Brahmana, did not acquire status of the Brahmana class.A Iso 
we know of some Brahman as who, on account of a curse, l° st 
their status and were known as Skudras. The scriptures hold that 
merely, by birth, one will not be a Brahmana, unless the sacred 
thread ceremony is performed. Vishvamitra was a son of a Bska- 
tnya , but he rose to the position of a Brahmana, by his austerity. 
The Mahabharata enunciates two principles—(1) Performance 
of sacred thread ceremony and (2) character, for determination of 
the class of the first three orders. There is also a text stating that 

1 B. G XVIII-42-44. 


\ 
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all persons are born Skudras , but by Samsharas, they acquire the 
status of the three other classes. Just as the qualities determine the 
class, so also, the functions determine it. These qualities and 
functions are ordained by God for the purpose of maintaining 
the social order. It is, therefore, thought necessary that each man, 
bom in a particular class, must cultivate the qualities and do func¬ 
tions of his class, and thereby, be a useful member of the society. 
The Brahmanas should serve society by intellect, advancing edu¬ 
cation, learning, and religiosity, the Kskatriyas by their valour, 
protecting men against enemies and establishing peace and 
order by a good administration as rulers, and the Vaiskyas i by 
activities contributing to the progress in industry, commerce and 
agriculture, and the Skudras by doing physical labour for the wel¬ 
fare of the whole society. The ideal was, that each was to contri¬ 
bute to the well-being of the society. Nobody had personal motives 
in his vocation. Each man was required to make livelihood fixed 
for his caste. In short, God* created social class of the Brahmanas 
for the diffusion of education (Jnana), the Kshatriyas for protec¬ 
tion (Raksha), the Vaishyas for supplying means of livelihood (Aji- 
vika) and the Shudras for service to all other classes. The aim of 
the Brahman class is achievement of freedom, that of the Ksha~ 
triya social good happiness, of the Vaishjas, social prosperity and 
progress and of the Shudras^scrvice. In the opinion of Vallabha-J 
charya the Skudra is the highest, in the sense that he renders service { 
to the society disinterestedly. Each individual in the society should 
do the"cfuty of the class to which he belongs and not that of other 
classes. By shirking the duty of his class, incumbent on him and 
doing that of other classes, he cannot achieve his spiritual good. 
Vallabhacharya says that theoretically this is a good ideal, but 
in this age, it is very difficult to practise. At present each man 
has deviated from the duty of his class and maintains himself by 
the livelihood of other classes. He regrets this state of things but 
admonishes that one should accept.the social condition as it is, 
as due to the Will of God, and even in such a state, one must 
make the best use of the opportunities for rendering service to 
God, which is the chief ideal of a man’s life. A man may belong 
to any social class, but should feel that he is given birth in a 
particular class, for rendering service to God. Instead of sug¬ 
gesting a revolutionary programme, he recommends a compro- 
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mise, The old social classes were good but their offshoots into so 
many castes are an evil, no doubt, but even this evil has to be 
recognised by taking care, that it does not hamper spiritual pro¬ 
gress. A man may belong to any caste or sub-caste, carry on any 
work for his maintenance; but, if he does his duty honestly and 
sincerely and regards it as an offering to God, he will not be 
acting against the scriptures. 

The Shudras. 

The Shu dr as have been given low status from the Vedtc times 
in the Hindu Society. They, as a class, were not treated as equals 
with the other three classes. They were not allowed to perform 
religious ceremonies or enter the places of sacrifices. They were 
banned from studying the Vedas and putting on the sacred thread. 
In course of time, they were not allowed even to possess property. 
Vallabhacharya believes that they are not a degraded class, if 
they do service of God, through service of other classes. The 
Skudras in his opinion are the best of the social classes, if they 
lead a devotional life. He raises no disabilities against them 
in religious matters. He will accord them every right of God- 
worship as devotees; but he will not disturb the prevailing social 
order, by conceding to them rights of other classes in social 
relationship. 

The Hindu Muslim Unity. 

Vallabhacharya kept himself away from politics, but be¬ 
lieved in Hindu-Muslim unity through culture and religion. 
Just as he has thrown open the portals of his faith to the Skfr 
dras and the untouchables, so also he threw them open to the 

Muslims, if they were very ardent about it. Under his influence, 
the Muslim rulers relaxed their attempts of proselytising the 
Hindus to the Muslim faith. His son Vitthalesha followed his 
father’s liberal policy in this matter. He was a very practical 
Acharya. He thought that the solidarity of the Hindu commu¬ 
nity could be maintained by that liberal policy. Emperor Akbara 
honoured him for his catholicity and fellow-feelingT He often 
visited him to Have his Darshana ^"ndTlisterT to^ fils sermons. He 
conferr ed u pon him the honorific title of Goswami and also 
granted him and his descendents some~privileges,^viz/Tbe gr aZ ' 
mg of his cattle, non-molestation of his cows, protection of Ins P r0 ' 
perty and exemption from taxes by special firmans. Some times 
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some legal cases of complicated matters between the Hindus ver¬ 
sus the Muslims were referred to his arbitration by the emperor. 
His son Jahangira following the foot steps of his father showed 
his sympathetic attitude towards Vallabhacharya’s faith. The 
records of this faith are full of many notable examples of the 
Musli m devo tees. Some of them may be referred to here. 

Ali khana Pat han, who was in charge of t he Iandjsf Vraja 
as an administrator, during the regime of Sikandarshah Lody, the 
emperor of Delhi, was initiated in the path of Pushti. He was a 
disciple of Vithaleshji. He used to offer divine service to the image 
of Thakurji Madan Mohanji—a form of Krishna. He always 
attended Vallabhacharya’s discourses of the Bhagavata. He had 
so much love for Vraja—where Krishna spent early days of his life, 
that he had issued strict orders, banning the plucking off leaves 
or cutting of the branches of the trees in that land. He made 
his permanent residence in Vraja. It is said, that he was so much 
fascinated with the love for Krishna that, he used to wander like 
a mad man in search of Krishna. His daughter Khan Jadi, also 
was devoted to the service of Lord Krishna. She was an ardent 
lover of his faith. She remained unmarried and spent her life 
in experiencing pangs of separation from Krishna. It is said 
that Krishna, pleased by her devotion, blessed her with His reve¬ 
lation to her. 

Tansena, known as the King of Musicians at the court 
of the Emperor Akbara, accepted Vitthaleshaji-the son of Val- 
Iabhacharya, as his preceptor. He has composed some songs in 
praise of Krishna's JtJa. One Muslim lady Kimjari, who was very 
thirsty, and was on the verge of death was saved by Vitthalesha, 
by giving her water reserved for Divine service, embraced his faith 
and set an example of an ideal devotee. Bagikhana though a 
muslim accepted the discipleship of Vitthalesji. Rasakhana 
was a great favourite of Vitthaleshji. He was a great devotee 
of Krishna, Like Suradas, a great poet of Hindi, he himself 
wrote many songs describing the hlas of Krishna. Rasakhana’s 
‘Kirtanas’ are sung, even now, before the image of God in the 
holy shrines of the Pushti Marga. Many Hindus went to him 
for receiving instructions in religious matters. There is a story 
of a Pathan boy, recorded in ‘Two hundred and fifty two Vai- 
shnava followers of Vitthalesha’ that, when he accepted the Vai- 
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shnava faith, his parents were opposed to it. They requested the 
Muslim ruler of that place to dissuade him from changing ks 
faith. The ruler used all possible methods of coercion to give 
up his new faith, but he was firm like a rock and did not budge 
even an inch from his resolve of accepting the faith of the Pushti 
Marga, so, the ruler had to allow him his wish. 

There are many such examples of the Muslims, having em¬ 
braced the faith of Vallabhacharya. If any deserving Muslim 
expressed his willingness to accept his faith, Vallabhacharya 
did not object to it on the ground of his being MuslinC He would 
not recommend interdining and intermarrying between the 
Hindus and the Muslims but he would not shut the doors of 
religion against them as they were equally qualified for a religions 
life, according to the Hindu scriptures. 

From these examples we can say that Vallabhacharya and 
his son Vitthalesa made a large contribution to the Hindu-Muslim 
Unity, which is unparallelled in history during the Muslim regime. 
It is a unique achievement and triumph of his religious policy 
even in the political field. 

Vallabhacharya had a sympathetic regard, even for the so- 
called untouchables. He admitted them to the path of devo¬ 
tion. In his faith, there are some notable devotees, whose exam¬ 
ples are recorded in the books. According to the stories of 
Eighty four Vaishnavas and The stories of Two hundred and fifty 
two Vaisnavas, one Patho Gujari was a favourite of Vitthaleshji. 
It is said that one Ghauda, a follower of Vitthaleshji, 
who belonged to the untouchable class, was specially 
favoured by Vithaleshji on account of his extreme yearning f° r 
the Darshana of Shrinathji. One Ghahuda—a follower of 
Vitthaleshji defeated learned scholars, in a controversy 
concerning religious matters. Vallabhacharya and Vithalesnji 
were very liberal to the untouchables. They did not deny their 
right to religious life. They had the same rights for devotional 
life, as the other Hindu castes, provided they were clean in their 
food and dress, and were really sincere in their desire for being 
admitted to the path of devotion. Though the Hindu society 
was reluctant to remove the social restrictions against them, Val- 
labhacharya, without interferring and disturbing the status qu° 
made them fit for religious fife, preserving of course the spirit of the Smntts 



VALLABHACHARYA AS A RENOVATOR OF SOCIAL LIFE 273 


and other scriptures. The way of acquiring fitness is cleanliness 
of body and food, purity of heart by virtuous conduct, etc. and 
the desire for a devotional life. If they possess these qualities, 
they are fit to contact holy men, attend religious sermons, parti- 
. cipate in singing divine songs, and to kaie the Bars lianas of God's 
t image in the shrine from a distance. ' 


Attitude towards Women 

Towards women in general Vallabhacharya’s attitude 
was highly advanced in consonance with the religious spirit of 
the scriptures. He regards them as equals of men. He accords 
them the same position, which was held by them in the Vedic 
period when, they enjoyed rights equal to those of men for a 
religious life. Husband and wife both took part in the sacrifices. 
Wives offered prayers with their husbands. They were not 
precluded from the study of the Vedas. The girls were allowed to 
put on the sacred thread. Some women like Maitreyi and Gargi 
could_ participate in philosophical discussions. Sorne women like 
Vac are famous as composers of the Vedic hymns. There were tuo 
types of women, Brahma-Vadini t who remained unmarried 
throughout life and devoted their time to the learning of 
Brahma-Vidya^ and others who were Sadjovahim t who married. This 
position of women began to deteriorate from the time of the 
Mahabharata" and7 in * subsequent "ages in consequence de¬ 
generation pf women reached the climax. During the age of Val- 
labhacHarya the position of Tvomen, under the impact "of Mus¬ 
lim civilisation, was the lowest. They we re very backward social¬ 
ly, economically, and culturally. Vallabhacharya endeavoured to 
ameliorate U ieiF posI1 1 on in the religious way. During the Smriti 
period, women suffered from various disabilities, which included 
religious disability banning them from the pursuit of the Vedic 
study. In this respect they were put on par with the Shudras, 
but the Gita made the ban futile by admitting women to the 
path of devotion (B.G. X-32). 

Vallabhacharya does not make any distinction between men 
and women, because they are identical in having souls. According 
to him, the devotees having the body of a man or of a woman, 
but possessed of the qualities like love, s teadfastne ss, Self-abnega¬ 
tion, penance etc., are better qualified for God’s love than mere 
males or^females, devoid of these qualities. So merely having a 
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woman's body does not qualify her for devotional life, but the 
( above qualities. The Gopis who possessed these qualities are 
iideal women, fit for God’s grace. He pays them highest tribute 
of eulogy by calling them the Gurus in the path of devotion. In 
the Karika portion of his Subodhim, Vallabhacharya says that 

women alone are fit for the bliss of devotion and their husbands 
can acquire fitness through their wives (Bhg. X-29). In the Subo- 
dhini on the Venu Gita, (Bhg. X-18-5) he says that the love of the 
type of a woman for her lover is the real love in the Pushti Marga 
for God-realisation. It is an ideal love, because it is free from vul¬ 
garity of sexuality and capable of sacrifice, suffering and facing 

all kinds of difficulties, trials and tribulations (Bhg.S.3-14,K.-13) In 

his opinion a woman is a better teacher even than an Acharya, 
because knowledge or instruction received from her has an im¬ 
mediate effect on the recepient. In his sympathy for women, 
he says that if a tear falls from the eyes of a woman on account 
of her molestation or persecution by men, the earth will lose its 
fertility. Vallabhachary a is always full of praise for good women, 

though he condemns wicked women. They are a bane, a cause 
of men’s downfall and degradation. Hearts of bad women arc 
like those of wolves. (Bhg. X-33-40) He supports love marriage as 
an ideal marriage and ignores even a caste barrier, if it interferes 
with it. One Ramdasa, a disciple of Vallabliacharya who ill- 
treated his wife and abandoned her, was advised by him to re¬ 
concile with his wife. He accepted his advice and lived with his 
wife a happy life. Rana Vyasa and Jagannatha Joshi, both the 
disciples of Vallabhacharya saved one Rajput lady from death 
by burning on a funeral pyre as a Sati after her husband’s death. 
The lady was advised by them to seek guidance of Vallabha* 
charya, which she did and turned a new leaf in her life. He 
sympathised even with prostitutes, by admitting them to the path 
of devotion (The story No. 9 in ’Eighty four Vaishnavas)’. One 
Krishnadasa, one of the eight poet disciples of Vallabhacharya’s 
faith, having been captivated by melodious music of one prosti¬ 
tute made friendship with her and presented her to Lord Shrinath- 
ji, before whom, she used to sing songs of God’s bias. The 
marriage of a son of one Banta with the daughter of a minister, 
who was Rajput by birth, was approved by Vitthalcshji when he 
knew that they were sincere in their love. He and his son Viuha* 
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lesji did not openly encourage inter caste marriages, but if among 
the Vaishnavas, a youth and a girl of different castes really loved 
each other and married, they did not object to it. There are 
examples of women belonging to the Shudra and aboriginal 
classes who were accepted in this faith for devotional life. Several 
of them experienced God’s love. He exh orted his d isciples to 
ge t them s elve s married, so that jis husband and wife they both 
wo uld devo te the msel ves to the joint service of God. The object of a 
householder’s life, according to Valla bhach ary a, is service of God 
and not enjoyment of sexual pleasures. The married life is to be 
enjoyed with a view to getting children, who can be helpful in the 
service of God. Husband and wife are advised to love each other. 

__ _ -V 

live in peace and do service of God together. A Vaishnava must 
not shun his wife, unless she proves a hindrance to him in the 
service of God. He is even bound to maintain her even then. 

Attitude to the Vedas. 

The Vedas are the earliest sacred works of the Hindu, 
trustworthy for philosophical and religious knowledge. They are 
four—Rig, Sama, Yajur and Atharva. The word ‘Veda’ means 
knowledge. These ‘Vedas* are so called because they are reposito¬ 
ries of knowledge. They give knowledge about two subjects—(a) 
sacrifice, and (b) Supreme Reality. The portion of the ‘Veda’ 
which deals with Sacrifice is called ‘Purva Kanda* and the por¬ 
tion dealing with knowledge is called ‘Uttarkanda’. Sacrifice is 
independently treated in the works called ‘Brahmans’ and know¬ 
ledge in the * Aranyakas ’ and the Upanishadas. 

Shamkara accepts only the Uttarkanda as an authority and 
Jaimini only the Purvakanda. Ramanuja ,and Vallabhacharya 
accept both, as of equal importance. According to him, there is no 
opposition between these two parts, because sacrifice and know¬ 
ledge are the two powers of God, each of which is given in¬ 
dependent treatment in each Kanda. Although Shamkara accepts 
the authority of the Upanishadas, yet, when he is perplexed about 
the nature of Brahman which is described both as Indetermi¬ 
nate and Determinate, he prefers the former Brahman to the 
latter, and rejects the Shritis supporting Determinate Brahman. 
So according to Shamkara all Shrutis are not equally valuable. 
In such a case, he will not resort to the Shrutis but to reason. He 
says that, if there is a conflict between the Shrutis and reason, 
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the latter must be given preference to the former. Thus, Shara- 
kara does not accept the entire Vedas consisting of the Purva 
Kanda and the Uttara Kendo, as authoritative. Again he does not 
accept all the Shritis from the Uttar-Kanda as authoritative. Val¬ 
labhacharya, on the other hand, accepts the entire Vedas—con¬ 
sisting of both the parts as authoritative and of equal value. As 
for the Shritis, all are trustworthy, without any exception. He is 
against making any distinction in the body of the Vedas. The Gita 
is the speech of God, but the Vedas are the vital breath of God. 
It is a crime to dissect the body of the Vedas into limbs or parts 
and recognise some parts as genuine and reject others. Purva 
Kanda deals with God’s power of work and the Uttara Kanda } on 
God’s power of knowledge; both arc integral and necessary, each 
co-operating with the other, for the organisation, preservation 
and maintenance of the body, in the form of the whole Vedas 
Vallabhacharya has noted this point m lus ‘Anu Bhasya’ com¬ 
mentary on the Brahma Sutras (1-1-7). Work and knowledge 
belong to Dkarmxn —God, so there is no opposition between the 
two (B S. 1-1-3). He says that those who accept only one part of the 
Vedas neglecting the other, ought to be ignored. They interpret 
the Vedas not as they are but as their fancy guides them. It 
militates against the spirit of the Vedas which are not to be 
explained arbitrarily. The Vedic truth is cent per cent purified gold. 
It is not to be undervalued by a mixture of any base metal m 
the form of extraneous matter. Any attempt towards distortion 

or perversion of the Vedic truth by wrongi nterpretation, deserves 
downright condemnation (Bha. II-7-37K). Vallabhacharya ac¬ 
cepts the Vedas as an exclusive authority. He rejects other Prama- 
nas such as perception, etc. They may be good for know¬ 
ledge of worldly objects, but not for the knowledge of God. He 
holds the Vedas in the highest esteem. He attaches so much impor¬ 
tance to the Vedas, that he says that everything written m it, 
even though it may seem to our scientific mind, impossible, in¬ 
credible or fake, must be believed in, because some times, incre¬ 
dible things mentioned in the Vedas, should be accepted as indi¬ 
cative of events in the Future. The Vedas are not only trustworthy 
for the past, but also for the present and the future. They are 
not like historical works, written with a view to describing the 
past happenings, but are the writings which serve as guides to the 
individuals and the nations, in their spiritual development, for all 
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times. They are universal and perennial works, useful to those 
who seek inspiration and guidance from them, for spiritual deve- 
lopment. 

By the knowledge of the Purva Kanda, one knows the nature 
of sacrifice which represents the action-form of God and by the 
knowledge of the Uttara Kanda, the nature of God as 
knowledge and realises Him. Each part is complimentary to the 
other. He, who has known the entire Vedas, will understand that 
the object of the Vedas is to teach the supremacy of devotion as a 
means of God-realisation, The real sacrifice or work of a devotee is 
service of God by consecration and the real knowledge, the know¬ 
ledge of the Love-form of God and His realisation by His 
grace. 

Institution of Sacrifices. 

It is a very old institution—as old as the Vedas. It is the 
main subject of the ‘Purva Kanda* of the Vedas i.e. the ‘Sam- 
hitas’ and ‘Brahmanas*. It is accepted by Jaimini as the main 
teaching of the Vedas, It was discarded by the Buddhistic school 
in toto and partially by Shamkara, who, however, accepts its 
utility as a purificatory means of mind which is essential as a 
preliminary condition to one seeking spiritual development 
through knowledge. Ramanuja and Vallabhacharya both recog¬ 
nise its utility for a religious life. The Gita has also recog¬ 
nised its worth. But the Gita says that every action of a man is 
a kind of a sacrifice and it should be done for the propitiation of 
God. It should be performed as one’s sreligious duty without 
regard of fruit. The Gita supports the Vedic sacrifices also and 
asserts that those who enjoy the gifts of God •without offering them 
to Him are sinners, (III-13), It explains the philosophy of the sacri¬ 
fice by identifying not only the sacirfice but also all its accessories 
with God (III-15). It enumerates different kinds of the sacrifices, 
viz. sacrifices to be performed by materials, by self control, pe¬ 
nance, Yoga, austere vows, wisdom, study of sacred texts etc. 
(IV-26-30). Having thus mentioned different kinds of sacrifices, 
the Gita observes, that of all kinds of sacrifices, that of knowledge 
is the best (IV-33). It should be noted here that the Gita teaches the 
value of a sacrifice to Arjuna who is recognised by Krishna as his 
devotee. It means that his sacrifice must be of such a kind that 
it may help him in achieving the knowledge of God. Vallabha- 
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charya classifies sacrifices into three kinds—(1) Those performed 
for the fulfilment of one’s desires, whose goal is attainment 
of heaven (2) Those performed without desires, but 
for spiritual happiness, (3) Those performed solely with a des* 
sire of God-realisation, for the goal of union with God and en¬ 
joyment of His bliss. These three kinds of sacrifices are called by 
him as Adhibhautika , Adhyatmika and Adhidaivika sacrifices. He, 
being an Acharya of the Bhakti cult, appreciates only the last 
type. In his faith, he has evolved the Divine service mode, which 
to him is the Adhidaivika sacrifiice. He follows the Gita concept 
of a sacrifice, but suggests that the highest kind of a sacrifice— 
the Adhidaivika-is a means of God-realisation. The sacrifices 
mentioned in the Gita III & IV are all included by Vatlabha- 
charya in the first two divisions given above. The last division, 
Adhidaivika, is his own discovery, a unique contribution to the 
teaching of the Gita. He has accepted the sacrifices and divides 
them into high, higher and highest types, and teaches that 
those who seek God must practise the highest type in the form of 
the service of God. 

Every selfless act of an individual’s life, rendered as service 
to humanity or to God is deemed by him as a sacrificial act. 
The highest kind of a sacrifice is the service of God. 

Self-Control (Yoga) 

‘Yoga’ is one mode of spiritual life as recommended by the 

Svetasvataropaniskad (11-12). The Gita also teaches it as one of 

the disciplines for God-realisation which differs in its meaning 

of the Yog from that used by Patanjali, the traditional founder of the 

Yoga system. The Gita uses the word Yoga in the sense ‘of union 

with God’. Each chapter of the Gita is titled as a particular kind 

of Yoga, by which the soul can be united with God. Patanjali does 

* 

not understand it in that sense, but as a spiritual effort to attain 
perfection through controal of body, senses and mind, and through 
right discrimination between Purusha and Prakriti. Chapters V 
& VI of the Gita deal with the Yoga or self-control as a mental 
discipline. It is defined variously in the Gita as ‘proficiency in 
actions’, ‘state of equipoise’ and ‘freedom from all pain and 
misery’, Gita’s concept of the Yoga is not negative like that of 

Patanjali. According to Patanjali, it is supra-conscious concentra¬ 
tion in which the meditatior and the object of meditation ar e 
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completely fused together, without consciousness of the object of 
meditation (God). Gita’s Yoga is the state of union with God in 
which the individual self enjoys the eternal bliss with Brahman. 
(VI-28). It is not enough that the senses and mind should be 
withdrawn from the worldly objects, but that they should be 
directed to God. They should be always engaged in thinking 
about God and experiencing God’s love. A Yogin, who directs 
his mind and senses to God and experiences God’s love, is the 

highest Yogi. (VI-47) 

Vallabhacharya recommends it for union with God, in 
which a devotee can enjoy bliss of God’s love, which is the aim 
of his life. This love is to be experienced in two states (1) 
in the state of service time* and (2) in the state of non-service 
time, when the devotee should engage his mind in thinking of 
God and experiencing pangs of separation from Him. Vallabha¬ 
charya substitutes the word Nirodka as a better word, than the 
Yoga in place of Patanjali, In Patanjali’s method, mind is to be 
controlled by suppression; but Vallabhacharya’s method is the 
method of sublimation by which the desires of the devotees are 
not suppressed but they are enjoined in the service of God. 

Vallabhacharya adumbrates three divisions of Yogas (J) The 
inferior kind by which one seeks to possess certain supranormal 
powers (2) the mediocre kind, by which one seeks liberation (3) the 
superior kind which is for experiencing God’s love only. However 
he recommends only the last one. In short, he says that the aim 
of Yoga is not merely mind control but participation in God’s 
bliss, m union with God. It is a positive way in which the mind, 
though detached from worldly love, is attached to God, seeking 
God’s love. The value of Yoga is recognised, only if it proves to 
be helpful in the soul’s union with God. 

Tapas-Penance 

The old idea of Tap as-‘Penance’ ‘voluntarily suffering pains’, 
is not acceptable to Vallabhacharya. Inflicting pain on one’s body 
is not a desirable and good method for God-realisation. Many a 
time it has produced disastrous effects on one practising penance 
and has failed as a methhod of mind control. If penances are not 
directed to experience God’s love, they are good for nothing. 
They have, however, their value in experiencing God’s love, in the 
state of the soul’s separation from God. It is not suffering, self 
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inflicted bodily pains or tortures; but rather a mental state of 
enduring pangs of love in separation from God. Such penance 
is highly commended. It is not an independent means, but is one 
of the ingredients of devotion of the love-type in the V^asana 
state. 

Prayers 

Prayers are a chief feature of Christianity, Islam and some 
other religions. They also constitute one of the features of Hindu* 
ism, but to Vallabhacharya the idea of prayers for asking boons 
of worldly kinds from God is not commendable. Prayers are good 
for the purification of heart, but should not be resorted to, for asla- 
ing favours from God, such as securing health, wealth, chil¬ 
dren, power, victory, fame etc. That is not the proper use of 
prayers By asking for these, through prayers, the devotee betrays 
his trust in God, Does not God know his wants? Why should he, 
then, pray for these things ? Again by asking for them, he may get 
less than what God might have otherwise blessed on him. He must 
know that his life is strictly ordained by the Will of God which is 
always for the universal as well as his individual good. If one suffers 
from any difficulties, he should think that God has sent them 
for his spiritual development. Sufferings are sometimes ordeals 
for testing the true love for God. One does not know what is 
behind God’s will. It is the duty especially of a devotee, to sub¬ 
mit himself humbly to God’s will and do his duty cheerfully and 
fearlessly with faith in God, and God is sure to protect him. Ask¬ 
ing for worldy things is not true devotion. A devotee of God seeks 
only the love of God, so his devotion must be free from personal 
desires. In his Viveka Dkairya As kray a } Vallabhacharya says, “What 
is the good in doubting the purpose of God by offering Prayers 
All things, everywhere, belong to Him, and all power is His. In 
‘Nava Ratna Grantha* he admionishes that also dei otee should be 
free from all anxieties. In troubles, he should remember God and 
think that they are blessings in disguise from God. He, hoi*ever, 
does not doubt efficacy of prayers. They have also value but Val¬ 
labhacharya says, that they should be resorted to, for securing the 
love of God. Prayers may be offered for the purification of one s 
heart, and freedom from the sense of egoism; but not for procure¬ 
ment of i\ orldy gifts from God. Hymns in praise of God called 
stotras should be sung, instead of praters. They will tend to increase 
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only faith in God. By praising God, we accept His mastery over 
us, and become conscious of His guardianship, which gives us 
strength enough to resist against dangers and difficulties. The 
Gopi-Gita in the 10th booh of the Bhagavata is the best prayer. 
It is the prayer by the Gopis, who expressed in it their ardent 
longing for God’s revelation (Darshana). The prayer of demon 
Vrutra, in the 6th book of the Bhagavata, is a well known typical 
example of an ideal prayer. In his prayer, he did not ash for hea¬ 
venly happiness, Yogic powers, the position of a creator, libera¬ 
tion and sovereignty over the whole world, but ashed for God’s 
lov eonly. He says “Oh, God, I do not ask from you for anything 
except you. If I have you, I have all. If I do not have you, 
although I may have all, I have nothing. Like a newly born bird 
anxiously waiting for the arrival of its mother, or a hungry calf 
for its mother-cow, or a woman long separated from her husband, 
I have been anxiously waiting for you. Oh, my love, come to me 
and bless me”. The prayer offered by the maidens of Vraja to 
Katyayani for a boon to have Krishna as their lover, is 
the highest type of prayers. The prayer of Kunti, the mother 
of the Pandavas, offered for acknowledgment of obligations of 
God, and that of Bhishma, expressing repentance, on the point of 
death, arc of the second type, and that by Gajcndra in the 
Bhagavata, for rescue from an alligator, is of the lowest 
order. For a follower of Pushti Marga, the ideal prayer is the 
prayer by the Gopis or the prayer by the maidens of Vraja to 
Katyayani. 

Faith in God 

Unshaken faith in God is most essential for seeker of Gopis* 
love. Even the slightest deviation from it, will poison the love for 
God. Faith should be a guiding principle in a devotee’s life. This 
faith must be in one single form of God, to be singled out by a 
devotee, out of many forms of God. Love for God must not be 
directed to many Gods and Goddesses, but should flow conti¬ 
nuously and straight to one God, without diversion. God’s love is 
the root of devotional life. As the growth of a tree requires sprink¬ 
ling of water, to be poured over the root and not the trunk, 
branches and leaves etc. so, for the growth of devotion, our lov e 
should be directed only to the root of all i.e. God. It should be 
nurtured with care and precaution with a calm spirit of resigna- 
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tion to God. Faith in Vallabhacharya’s teaching is a cardinal 
principle as in Christianity, to be maintained at all costs and 
risks. Vallabhacharya makes it imperative for the devotee. On all 
occasions such as, of misery, evil, sin, lack of devotion, harass- 
ment from the devotees and the members of one’s family, one’s 
masters and servants, in poverty, difficulty of maintenance, sick¬ 
ness, ill-treatment by the disciples, opposition from society etc. 
(V.D.A.-11-13) God should be remembered. One should never he 
faithless, for, it is a hindrance in religious life. Vallabhacharya 
is a monotheist in a strict sense of the term. He believes only in 
Krishna as God. Faith according to him is faith in Krishna 
only, not even in other incarnations of God or in Gods and god- 
esses. It is a pre-condition to the devotee’s getting love for God 

Morality 

To the Hindu mind, just as light is inseparable from the Sun, 
so is morality from religion. The Smntx works are considered as 
Works prescribing the ethical rules for various classes. But they are 
at a discount now a days. Rules of morality are derived from 
within, and not from outside. These rules are not static. They have 
to be changed under new circumstances. Our morality has three 
aspects. One for one’s own self, second for the society in which 
one lives, and third for the attainment of liberation. First two are 
relative, but the last one is absolute. Vallabhacharya’s approach 
to morality is from the stand point of devotional life. In this res¬ 
pect, he has been influenced by the Gita and the Bhagavata. For 
him, devotional life presupposes morality. It is rather a seed of 
devotion. Since devotion is for the love of God, our moral beha¬ 
viour must be compatible with love of God. It must be an aid 
to devotion. In devotional life, they often go hand in hand. If 
devotion is a substance, it is a shadow. If devotion is the sun, it 
its disc. In spite of this, a devotee may have to ignore morality at 

times, when it hampers his devotional act. Morality should con¬ 
duce to the development of religious life. The Gita regards it 
essential for all religious men, whether men of action, of know¬ 
ledge, recluses, the Yogins or devotees. While emphasising its 
importance, the Gita analyses the concept of morality under cert¬ 
ain virtues which are deemed necessary either for devotion or 
knowledge. In Gh. XII the virtues described are the marks of a 
devotee and those in Ch. XIII, the marks of a man of know- 
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ledge. Dr. Ranade believes that all the moral virtues taught by 
the Gita are as exemplifications or specifications or exfoliations of 
the one central virtue of God-devotion. Virtues of a Sthita-Pragna 
in Ch. H are virtues expected of a devotee. Having stressed the 

need of cultivating moral virtues, the Gita says that for God- 
realisation, one may go beyond morality. (XVII-65). This is 
called supermoralism. This is to be reached by transcendance of 
the gunas of Prahnti, which is possible only either by conti¬ 
nuous stay in the purified Sattva or by inviolably unswerving 
devotion called Avyabhicharini Bhakti. This in the language 
of the Gita is called Bhahti Yoga, whose aim is Godrealisation 
(VI-28, V-24, VI-27) vvhere there is enjoyment of bliss from 
touch with God-Brahmasamsparsha. Vallabhacharya appreciates 
moral virtues only in their being an aid to the service of God. A 
man may be an ideal moralist, his life may be exemplary to others 

as a most virtuous man, but if he is cut off from devotional life, his 
virtues are not worth any salt, for, Vallabhacliarya believes that the 
end of virtues is to realise God. The Gita discriminates between 
the divine virtues and demonical ones and asserts that the divine 
virtues are conducive to liberation and demoniacal ones to bon¬ 
dage. In his work ‘Tattva Dipa Nibandha*, he says that although 
all moral virtues are worth having, still, if one is not able to 
practise them all, these three should not be ignored. They are (1) 
compassion to all creatures, (2) contentment with what -you have, 
and (3) complete restraint over senses. In his work *Viveka Dhairya 
Asliraya’ he mentions f Discrimination, patience and Refuge in 

God as chief virtues of a follower of Pushti Marga. Being con¬ 
scious of the difficulties in practising the moral virtues, strictly 
in conformity with the scriptures, he has relaxed their rigidity, by 
making allowances in special circumstances, but in acts done 
with reference to God, he cautions that the moral virtues are to 
be practised according to one’s ability and means or circumstances, 
but the acts which are not moral should be completely shunned 

and that the senses should be perfectly controlled (T, D. N. 11-238). 
The sum and substance of all this is that morality is valued 
only as an aid to devotional life. It must be helpful in God-reali¬ 
sation. If it interferes with it, then there is nothing wrong in 
discarding it, for, to a devotee love for God and God’s love is 

the only goal of life. 
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Institution of Property: 

Question of property, whether it should be private or public 
is a burning question of the present time. In Vallabhacharya’s 
age all property in the possession of an individual was respec¬ 
ted as private. The rights of the possessor were not overridden e\en 
by the state, but Vallabhacharya’s view in this matter is that al¬ 
though the property earned by a man is his private property, a 
devotee who has taken a vow of consecration must regard it as 
God’s property. He is to hold it only as a trustee and use it in 
the service of God. A devotee has no right to appropriate it for 
his personal happiness or for the happiness of his family. This 
does not mean that he has to be indifferent to the needs of himself 
or of his family . It only means that before using anything which 
is a devotee’s possession, it must be first dedicated to God, and then 
it should be used as God’s favour by him and the members of his 
family. There is no objection to earning wealth and increasing 
property, but it should be used only in the service of God and 
in rendering help to the needy in the name of God. Holding pro¬ 
perty is not a sin, but not to use it in God’s service,is a sin. It is 
God’s property, and as such, must be used for God’s purpose. It 

4 

is wrong if we believe that we acquire property by our own in¬ 
telligence or by the sweat of our brow. It is God’s will, that a man 
acquires property. He has, no doubt, to make efforts for it but 
the reward depends on the will of God. By a vow of consecration, 
the devotee of Pushti Marga forgoes his title of the ownership 
of his property and transfers it for ever to God. He can, how¬ 
ever, spend it in satisfying the minimum of his wants to enable 
him to render undistracted service of God. This is how Vailabha- 
chary a has removed the evil of private property. Property 

used in the service of God is not an evil though it is even 
private. 

Wealth 

He has no objection to the earning of money. A house¬ 
holder needs wealth, for the upkeeping of his family. He should, 
earn money in an honest and truthful way by following 

the profession of his class. Money itself is not an evil but its wrong 
use is an evil. The Right use of money is to spend it in the 

service of God. In Tattva Dipa Nibandha, he says that a true 

devotee should renounce wealth completely, for it is an obstacle 
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in experiencing God’s Jove .If, however, it is not possible to re¬ 
nounce it, it should be used in service of God (11-251). 

Vallabhacharya did not discriminate between the rich and 
the poor. Society might have created differences among them; 
but to him, both are equally fit for admission to the path of de¬ 
votion, provided they are earnest and pure of heart and sincere 
believers in God. There were many rich people among his fol¬ 
lowers like Raja Ashakarana, Raja Tod arm ala, Sheth Puru- 
shottama of Benares, Birbal, and others; but he was always affec¬ 
tionate towards the poor in general. At times, he inquired about 
their financial circumstances and helped them in their difficulties. 
He did not consider money as an evil by itself, but exhorted his 
followers, to earn it in honest and truthful wajs and not to be 
a sla\e of it. He told them, “God appreciates better the service 
of the poor than that of the rich. It is not the means but love 
behind them, which is of utmost importance in the service of 
God.” He regarded money as a gift of God and, as such, it be¬ 
longed to God. So it should be used in the service of God. 
Personally he rigidly adhered to this principle in his own case. 
He never used any gifts for his personal use. He declined to 
accept gift even in the form of a large quantity of gold presented 
to him by king Krishnarai of Vijayanagar on the occasion of his 
victory over the Pandits of the Shamkara school in a religious dis¬ 
pute. He advised the king to distribute it among the Brahmanas. 
One Narharadasa, a Gocha Brahmana, earned a lot of money 
from his business, and requested Vallabhacharya to accept from 
him a gift of a big amount of money, but he declined and asked 
him to present it to God Jagannatha. He did not believe in hoard¬ 
ing money. His life being simple, his personal wants w ere very few. 
He could do without money even in extreme need. Most of his 
followers came from the class that was wedded to poverty. They 
knew that wealth was a cause of pride which was a great hindrance 
in devotion. Narandas, one of his followers, considered money 

as ‘refuge*. Santdas Ghopada, who had once seen palmy days in 
his life, by a sudden frown of fortune was reduced to extreme 
poverty. His daily earning fell low to 2 pice only. Though he 
was monetarily in extremely straitened circumstances, lie did 
not condescend to accept the gift of gold coins from a fellow, 
Vaishnava Narandasa. Padmanabhadasa, a Pandit and reciter of 
the Bhagavata and whose devotion to Vallabhacharya next to 



286 vallabhacharya—HIS PHILOSOPHY and religion 

God, accepted poverty voluntarily and devoted himself to the 
service of God. He had so much impoverished himself that he 
had nothing to presennt to God as food in his daily service, so he 
had to present parched gram to the image of the Lord. Vit* 
thaleshji, the son of Vallabhacharya, also followed his father’s 
example. He, no doubt, received gifts from his followers but made 
them over to God. In conformity with his father’s precept, he 
would not accept ill-gotten money, nor money which he thought 
proved hindrance in due service of God. He was against 
hoarding money. Once a big merchant, wished to present him 
a big amount of money as a gift. He went to see him just at 
the time when Vitthaleshji was engaged in the divine service. He 
was disappointed, for, Vitthaleshaji declined his gift, which 
according to him, was a cause of mental disturbance when 
he was engaged in God’s service. One Kayastha of Surat, who 
was a Suba to the Emperor of Delhi, made to him an offer of 
Rupees fifty thousands if he would arrange for his Dcrskana of 
Tkakurji before its scheduled time, but no response was received 
from him. Similarly, he refused to accept the big amount of 
money offered to him as gift by two rich women, Ladbai and 
Dharbai. One poor man Patel by caste who came to pay his 
respects to him, along with other rich people was hesitating, 
because he had nothing to present except a garland of flowers; 
but Vitthaleshaji himself relieved him of his anxiety by asking for 
it. The two works—‘The stories of Eighty four Vaishnavas* and 
‘The Stories of Two hundred and fifty two Vaishnavas* are full 
of such accounts. He believed that earning money or not earning 
it, depends upon the will of God. If he gets money it is t0 
be used in God’s service. If one is poor he should regard his 
poverty as a blessing from God and render service to Him. Service 
to God does not require means, but only absolute surrender ana 
love for Him. 

Hospitality: 

Hospitality is a prominent characteristic of Vallabhacharya s 
faith. 'The Gita says, “A man who eats food without offering it to 
God is a great sinner. He does not eat food but sin. The food 
which he eats is nothing but God’s gift.” 

Vallabhacharya prohibits every Vaishnava from eating food 
before its presentation to the image of his Thakorjt . It is the duty 
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of Vaishnava not to eat the food presented to God as food, but 
take it as God’s prasada (favour) which should be shared by other 
Vaishnavas. A Vaishnava never fails in his welcome recep¬ 
tion to another Vaishnava visiting his house as his guest. He ex¬ 
pects that some Vaishnavas as guests should bless him by their 
visit. Even a poor Vaishnava would heartily welcome the day, 
when a fellow Vaishnava visits his house. He will spare no means 
in extending his warm welcome to him. Krishnabhatta of Ujjain 
was well known for his hospitality to the Vaishnavas. He was sad 
if no Vaishnava was his guest. Being rich, he honoured them 
with gifts of money and other things needed by them. There is 
a story recorded in ‘The Stories of Two Hitndred and Fifty two 
Vaishnavas’ about one couple of Gujarat, whose poverty was so 
extreme that their daily saving did not exceed a pice. Inspite 
of their poverty, they did not yield to any one in their hospita¬ 
lity to the Vaishnavas. From his daily savings he made a fortune 
of a rupee, which w*as spent in purchasing a saree (a garment) for 
the wife. Now, one day it so happened that some Vaishnavas visi¬ 
ted their house. They were in difficulty because they had no 
means to buy food stuffs for their reception. But the husband with 
the concurrence of his wife, sold that Saree, and purchased food 
stuffs, and entertained the visitors, the wife during their stay 
hours remaining away from the sight of the visitors in a naked 
pose. There have been examples of the Vaishnava devotees who 
have preferred starvation to reluctance in hospitality to the Vaish¬ 
navas. Such a high sense of hospitality is rare. 

Art: 

Vallabhacharya’s Pushti Marga is distinguished from other 
Hindu Religions by its special recognition of Art in religious life. 
There are various theories about Art. The modern school holds 
the theory of Art for Art’s sake. Ruskin in the West declared its 
end to be moral. If art does not lead to moral life, it is not worth 
having. The Hindu theory of Art in the earliest days of the Vedas 
was that it must be religious. It must enable one to realise God. 
It is not meant for demonstration or appreciation or reward. 
Vallabhacharya’s view is that the purpose of Art is to be instru¬ 
mental in the'service of God. It has no other aim except expe¬ 
riencing love of God by a devotee. The pictures, music, dance etc. 
have value in so far as they are instrumental in the service of 
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God. Just as the end of knowledge is release from worldly 
bondage, so the end of art is release from worldly bondage, not 
only release, but attainment of God and a blessing of partici¬ 
pation in His bliss. In other words, Art is valued by Vallabha- 
charya only as a means of experiencing or realising God in reli¬ 
gious life. In ancient India, every temple had on its walls pictures 
depicting scenes from the Mahabharat, the Ramayana and the 
Bhagavata, so that those who saw them had inspiration for reli¬ 
gious life. The Vaishnava temples have pictures depicting Krish¬ 
na’s Idas, described in the Bhagavata. On particular festive oc¬ 
casions, screens called Pickawai , with scenes of Krishna’s hiss 
are displayed behind the image of Thahorji in the shrines of Val- 
labhacharya’s faith. The idea behind it is not decoration, but 
making the devotees remember and contemplate upon God’s hiss. 
Vitthleshji was a great lover of art, not only that, but he himself 
was a painter. A beautiful picture of Navantta pnyajt , his deity, is 
preserved to this date in the Vaishnava temples of Bombay. On 
festive occasions, beautiful Artis, full of pearls and colours are 
drawn by the ladies in the shrines. These Artis were originally 
drawn by the ladies of Vithaleshji’s family. During the spring 
season, the curtains with pictures beautifully drawn in dried and 
wet colours arc still a cliaracteristic feature of the paintings, indica¬ 
tive of the use of art in the service of God. Similarly, the Sanps 
also constitute a feature of divine service in the Vaishnava 
shrines during a particular season. Though art in this school is 
essentially religious Vallabhacharya does not exclude moral life 
from the religious. According to him, religious life implies 
moral. It is not opposed to morality. The pictures of Krishna s 
hlas evoke love in the heart of a devotee for Him. While 
he beholds them; his soul feels that it is in the presence 
of God. The presentation of Art, on each day, has its specific 

characteristic according to the occasions of festivals and the 
seasons. 

Music: 

Like painting, music is not for self-pleasure or demonstration 

or appreciation from others. Vitthalesha himself was a g reat l 0 ' er 
of music. He used to sing his own before his deity. * At each time 
of divine service, music of Kirtans by Suradas, Kuirtbhanadas, 
Parmanaddasa, Govindadasa etc. describing Krishna’s vari° us lilss^ 
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deemed essential Not only that, but the music for the morning 
sen ice is not to be repeated at noon time or evening service The 
music selected, fitted the time of service of each day and varied 
not only according to the da^s, but also according to the seasons 
The matter and the tune both varied This is a speciality of Vallabha- 
charya’s religion He was fully aware of the idea that Rasa is the 
soul of poetry, which is variously expressed according to the emotion 
it involves Vitthalesha composed some songs in Sanskrit in praise 
of God and his poet disciples Nandadasa, Govindaswamy, Chitta 
Swamy and Chaturbhujadasa composed them m theVraja Bhasa 
language Suradasa and other disciples would sing songs before the 
deity or the Vaishnav as but not, before non Vaishnavas They would 
not sing e\ en before the princes and the kings under threats or 
temptations of reward It is said that one Kaimbhanadasa, disci 
pie of Vittlialeshji, by Akbara’s order, was conducted before him to 

sing some music, for, his fame as the best smger had reached Akbax’s 
ears and it made him eager to hear him Kumbhanadasa was 
reluctant to go but his men forced him to go with them When he 
was taken before Akbar at Sikn, the latter asked him to sing some 
song He was reluctant to comply with Akbara s desire but cir¬ 
cumstances compelling him, he had to sing a song in which in an 

direct way he gave him a taunt for asking him to sing He 
said, "I am a devotee of God I sing only before my God and 
not before others ” Akbar being noble hearted did not take his 
reply as an offence, but m appreciation offerd him a reward, but 
he declined and said. Oh, emperor, if you are really pleased, 
do not ask mo to sing before you again My song is only for my God 1 
Similarly Suradasa declined the offer of Akbar to sing something 
in his praise for which he would get a big reward, but he scorned 
the reward and scoffed at the very idea of singing for flattery 
It is recorded in the life of Govindaswamy, a poet disciple of Vit 
thaleshaji that, one day Akbar, coming to know of Govind- 
swamys fame as a singer, desired to listen to his songs He 
himself w ent to Gokula where Govindaswamy was staying, and di$ 
gmsing his identity, listened to his music in Bhainva raga Akbar 
was much impressed, but Govindswamy learnt that his music was 
heard by Akbar He was deeply touched in heart He was sad 
because it was heard by a non Vaishnava From that day he did 
not sing before God m that tune 

V 19 
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Dance as an art also finds place in the service of God. Krishna 
danced with the Gopis. So in imitation of Krishna’s. Rasalila, some 
times, performance of the Rasalila is enacted on special occasions. 

From these, one would know that Vallabhacharya’s Pushti 
Marga appreciates Art as a means for experiencing love for God. 
Apart from that it has no value. Neither Art for Art’s sake, nor 
Art for morality’s sake, but for God’s sake is his principle. 
Cow-Protection: 

The Sect of Vallabhacharya is well known for cow-protec¬ 
tion. God Krishna was a great lover of the cows, and Himself used 
to graze cows in the forest of Brindavana in the company of the 
cowherd boys. Of all the animals, the cow is considered as the 
most sacred by Vallabhacharya and his followers. His son Vit- 
thalanatha was honoured with the title of ‘Goswamy’—The protec¬ 
tor of Cows, by Emperor Ahbar. Appreciating his love for the 
cows, the Emperor issued a special ‘firman* (order) allowing the 
grazing of Vitthaleshji’s cows free of tax and prohibiting cow kill¬ 
ing in the locality where he was residing. A similar order was 
issued prohibiting the killing of birds also. The title of ‘Goswami’ 
since then, has become hereditary for all the descendants of 
Vitthaleshji. A noble example of Cow saving from the attack of 
a lion by his disciple, son of Kumbhanadas has been recorded 
in the book ‘The Stories of Eighty four Vaishnavas*. Although the 
cow-protect ion is a very common feature of the Hinduism and 
the Jainism, it has become a sort of religious sentiment among the 
the followers of Vallabhacharya. It is tantamount to cow- 
worship. Every Shrine has a Gaushala (a place where the cows 
are kept and maintained) attached to it. Even in the daily 
divine service, the cows of metal are considered necessary in place 
of the living cows. A special day called Gopashtami —a day for the 
cow-worship—is celebrated as a festival day, as a token of cow 
worship, on the eighth day of the month of Kartiha every year. 

4 

His disciples—Suradasa and others have composed songs m 
which Krishna’s sports and the grazing of the cows have been 
reverentially described. Shri Harirayji a descendant of Vallabha¬ 
charya, has written a beautiful song in Sanskrit entitled “Krishna s 
love for the cows”. 

For the benefit of the readers to enable them to understand 
that Vallabhacharya was an Acharya of liberal views, requiring 
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high standard of behaviour in social and religious life, we shall 
give heres ome of his thoughts from his Subodhini on various topics. 

Fitness of A Spiritual Teacher: 

One must have a teacher for getting knowledge. Knowledge 
is not possible to acquire without a teacher. Learning is not sim¬ 
ply studying the books, but mastering knowledge, making know¬ 
ledge as one's own, through the Grace of God. (Bha. S, 1-7-44). 
Under the influence of a teacher the pupil will imbibe good or bad 
qualities of his teacher, therefore a teacher must himself develop 
good qualities and be free from falsehood, pride, passion, anger 
and revenge (Bha. S. 1-17-40). A pupil should seek his teacher’s 
grace, but only that teacher who himself seeks God’s grace is worthy 
and fit to be a teacher. For a pupil, service of the teacher is 
necessary for obtaining knowledge from him. The Teacher’s 
liTe should be stainless and exemplary. He must be, not only, 
well versed in the scriptures but should have realised God. 

Good men 

Compassion, uncommon learning, and thinking are chief 
virtues of good men. They are free from egoism. (10-4-32-30) 
They are God-possessed, and they behave in accordance with the 
inner voice of God in relation to others. They are equal mind¬ 
ed to friends, and foes (10-1-58) and they respect the traditions 
and religious practices of the scriptures (10-2-5). They keep them¬ 
selves away from distractions hindering meditation of God. Their 
mind, speech and senses are always directed to God (10-13-2). They 

have no secret to hide from others. They love all and hate none. 
They are well 'wishers of all creatures (10-24-4), They are immune 
from self-love. Their goal of life is only God. They are sympathetic 
to the poor and the distressed (12-2-6). Their hearts are pure 
i.e. free from passion, hatred etc. They are the saints whose minds 
are not disorganised or distracted by any worldly concerns. They 
are always calm-minded. (10-11-25) They purify the sinners 
by their company (11-2-28). They are like the sailors that lead 
the boats safely through waters to their destination (11-2-29). 
They never visit the houses of others unless to confer blessings 
on them (10-8-4), If they visit any persons, they favour 

the poor (10-10-9). 
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Truth: 

Truth is essence of the knowledge part of the Vedas, 
It is identical with knowledge. One should speak truth in an 
inofFensive language. Unpalatable truth should not be uttered. 
Truth, harmful to others must not be spoken, (2-13-13) 
Truth is identified with supreme knowledge in the Vedas, It 
is the supreme vow. A man devoted to truth does not suffer fall 
or degradation in his life. Truth unites one with God. A lover 
of truth regards it as the attribute of God. Untruth may be 
spoken only in an extremely exceptional case when life is in danger 
10-4-4) but for one seeking God by the path of devotion, truth 
is incumbent on him. It is the best means for a religious life. 

Speech: 

Speech is divine. It is the gift to the lover of God for rendering 
service to Him. On every occasion one must speak truth only. 
Speech is an important factor in establishing congenial relation¬ 
ship between one individual and another in the society. It 
should be tempered with sweetness. It works a magical effect in 
healing the afflictions of human beings. The speech of a good 
man reveals the marks of invariability and constancy. Bad words are 
more destructive than arrows. Pain caused by them cannot be 
easily healed. The words of the fools, are full of censure, and de¬ 
void of wisdom. They should be disregarded like the howlmgs 
of the jackals by a lion. 

Anxiety: 

A devotee who has dedicated his life to God, should not en¬ 
tertain anxiety at any time. God according to the Pushtimarga 
(path of Grace) will not give worldly status to his devotees. 
God is the Lord and ruler of all and He will do everything accord¬ 
ing to His Will for the good of every one. He should attribute 
every occurrence of his life to the will of God. Even if it happens 
that one is not on the right path in the service of God, it should 
not make him anxious. A man, who has dedicated his all to 
God, either through ignorance or knowledge, has no cause for 
anxiety. In all matters, he should surrender to God, and be guided 
by Him, and there will not arise any cause for anxiety. Freedom 
from all kinds of anxieties inclusive of worldly, spiritual and 
divine nature is a chief characteristic of a true lover of God. 
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The State of anxiety indicates the devotee’s lack of faith and love 
for God. The occasions of mental anguish should be taken 
cheerfully as indicative of God’s blessing. 

As a social thinker, Vallabhacharya has thought of every 
problem on its merit intrinsically, in conformity with the spirit of 
the Hindu Dharma. Social conventions are respected by him on 
their internal worth of spirituality. He did not believe in eco¬ 
nomic progress as such, without moral and spiritual progress. He 
was not a politician or a social reformer. He was a philosopher- 
cum-reltgious teacher. His yard-stick for measuring social 
progress, is spirituality and religiosity, which does not admit of 
any barriers between a man and a man or one class of people 
and another class of people. The criterion of real social progress 
lies in the integration of different communities and in their mutual 
co-operation, acts of justice, fellow-feeling and sendee of God. 
These are necessary for maintaining general equilibrium peace 
and happiness of social life. He has not considered social philo¬ 
sophy as a separate subject but includes it under the philosophy 
of God. The world, as the greatest society, is not to be treated 
separately from God. The world is God’s creation and all the 
souls are His parts. As there is no difference between these and 
God, the social relations of men belonging to different commu¬ 
nities and nations should be honoured as being not man-made but 
God-made. Each one has some role assigned to him by God to play 
in God’s world. Hence social relations must be based on love only. 
The reforms needed must be on that consideration. Vallabhacharya 
thinks that a social man with an ideal of service to humanity at 
large should he a believer in God, An atheist, with his moral code 
of behaviour may be a good man, but a theist, whose faith in 
God is inviolable is better; for he sees God in all his dealings 
with worldly people. He hesitates to do injustice to any person, 
by his thought, words, and actions. To him, God is the father of 
all beings, and men of different nationalities and religious commu¬ 
nities are brethren. 

A true social worker, if he is a believer in God, mil consider 
the whole world as the Kingdom of God and various beings in 
it as the flowers of the garden of God. For the Divine life the self- 
love must undergo transformation by benevolent and just social 
acts and acquire the character of the universal love which should 
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be further refined and converted into most precious gold of the 
divine love. Social love is the intermediate stage between the 
self-love and the divine love. Social service is a step to the attain¬ 
ment of the divine love, which is the peak to be reached by devo¬ 
tion of the Divinity. Mere knowledge of the Sciences of Sociology, 
Social Philosophy and Ethics can not help social workers in his 
work of introducing changes in the society for its betterment, 
unless he is guided by the light of religion, which alone will 
enlighten him with the knowledge that any service in the cause 
of society, is the service of God. Even humanism or humanitanamsm, 
destitute of the inner light of theism or belief in God is a failure 
in its zealous and arduous endeavours to achieve desired social 
good. The message which Vallabhacharya gives to all servants of 
Humanity is ‘Be good and loving to all men, because they are 
God s men,’ 



CHAPTER VII 

VALLABHACHARYA AS A MYSTIC 

“Through devotion, he (the devotee) comes to know Me (God), in 
reality , what I am and who I am; and thereby knowing Me in essence , 
he forthwith enters into Me.” 

The GrTA-XVIII-55 

lt Religious discourses, intellectual knowledge , or prodigious learning 
cannot hetp one in experiencing God. It is God’s grace alone by which 
God reveals His form to the devotee . 

Kath o pan i shad 1-2-23. 


In this chapter, we shall deal with the Mysticism of the 
Vaishnavite Sch ool of V ail abb ach ary a, being a branch of the 
Hindu Religion, Vallabhacharya’s school of Religion, represents 

y*V m 

the mysticism of the Hindu Religion, in consonance with the 
feature of the devotional element in that school. The school 
be lieves in the personal God—God who is Love and BlisslThe 
aim of Vail abb ach ary a* s mysticism is to experience God physically t 
or mentally by the devotee through devotion. 


Mysticism is a common feature almost in all theistic religi- 
gions. The Hindu Religion has different ways of mysticisms such 
as the sacrificial type of the Vedas, the knowledge type of the 
Upanishads, the Yoga type, and the devotional type of the Pancha 
ratra and the Bhagavata type. Vail a bh a chary a’s mysticism is based i 
upon the Bhagavata, which emphasises on devotion and selfless < 
love for God as the adequate way for experiencing God. 

Mysticism is not an intellectual grasp of Reality nor is it t 
concerned with the world. It is the way of transcending this 
world and establishing soul’s contact with God. 


The word ‘mystic’ is defined in dictionary as ‘occult, esoteric, 
mysterious and awe-inspiring*. Hence a mystic is one who seeks 
by contemplation and self-surrender, union with or absorption 
into the Deity, or one who believes in spiritual apprehension of 
truths, incomprehensible by the intellect. As an Acharya, Valla- 
labhacharya preached the philosophical and the religious truths 

295 
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to the aspirants of spiritual life, but for his own life, his ideal 
was to experience God for himself during life. His life is an 
unbroken record of mystical experiences. He was a mystic in the 
sense that he sought union with God by love and self-surrender. 
His mysticism is derived from the holy books—the Vedas, the 
Gita, the Brahma Sutra, and the Bhagavata. According to him, 
real knowledge must direct one to experience or realise God. 
The value of knowledge lies in being instrumental m God-reah- 
sation. The holy scriptures, which reveal truths experienced by 
the sages intuitively, provided him the key to mysticism The 

perusal of these Holy books brought home to his mind the most 

important truth, namely the goal of man’s life is God-realisation 
or union with God. This goal is emphasised by the Upanishads 
and the Gita, 

(1) God is not attained by prodigious learning, intellect, hearing 
discourses etc. but He is attained only by him, whom God elects 
for his revelation. (K. U. 1-2) 

(2) By God’s grace, He is seen by one, who is free from grief, 

(K. U. 1-2.20) 

(3) He whom God chooses to favour God is realised by him. 

He reveals His form to him alone, and not to one who seeks 

Him by any other means. (M, U. 2-2-7) 

(4) The wise behold him by intuition ( Vijnana ), to them He 
reveals His Bliss-form and Immortal form. (M. U. 2-2-7) 

(5) God is not comprehended either by the eye, by the speech, 
by penance or by work, but only by His grace. He who possesses 
purity of spirit, while meditating on Him, beholds Him who is 
formless. 

(6) One who knows Brahman attains It. 

(7) God is Truth, Knowledge, and Infinite Bliss. He who knows 
Him dwelling in the innermost part of his heart enjoys all his 
desires with God. (T. U. 5) 

From the above references, we learn that the highest aim of 
man’s life is attainment of God and that He is to be attained 
1 by Hi s grace jmly, whic h is pos si ble through intuitive jm ow- 
,ledge and devotio n. All men cannot have the vision of God; 
^ but by God’s grace the pure hearted devotees can have it* 
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The fact of the devotee’s having a vision of God is testified 
by the Gita. (Ch. XI) and the Brahma Sutras (4-1-7 9), and 
also by innumerable examples from the Bhagavata. 

There are philosophers who are of opinion that truth is to be 
known either by perception, through sense data or by reason. If 
it is not known by any of these proofs, it is not truth .They do not 
accept intuitive knowledge which is at the back of all the mysti¬ 
cal experiences. The rationalistic thinkers say that mysticism is 
indicative of an abnormality of mind, almost akin to insanity. 
Some think that it is a sign of neurosis or hallucination. Some 
rationalists accept intuition which enables them to discover scienti¬ 
fic and philosophical truths. Leonard Wolf rejects mysticism on the 
following grounds: 

(1) Mysticism and mystics have always risen in times of intellec¬ 
tual decadence. 

(2) Spiritual experience cannot be taken as truth, unless it is 
just, as the presence of a chair in the next room can be proved 
by showing it. 

(3) It is irrational. 

(4) The plea of intuition is only a cover for the inability to ex¬ 
plain by reason. 

Sri Aravinda has very ably refuted these arguments. 
(‘Letters of Shri Aurobindo*, p. 349) 

Argument No. 1. is unacceptable. The ages in which mystics 
flourished were not the ages of decadence. We learn from the 
history! of Italy, Greece, France and Spain in the West, and of 
India in the East that the ages in which their great mystics lived 
and flourished were not decadent or backward in knowledge. They 
also had made sufficient progress in various branches of know¬ 
ledge viz. Philosophy, Mathematics, Art, Music, Astronomy etc. 
There were great personalities in those ages endowed with un¬ 
common intellectual powers. 

Argument no. 2. is the result of superficial thinking. The writer 
relies upon the knowledge by perception only, but he forgets 
that there are other categories of knowledge. Every type of 
knowledge is not demonstrable. Again if knowledge by percep¬ 
tion represents truth, then, how is it that the object is not recog¬ 
nised in the same way by different persons who perceive it? 
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How is it that a rope is mistaken for a snake? In that case an ob- 
ject seen by one man must appear in the same form to another. 
Our eyes show that the sun is moving but the scientists deny 
it. At night we do not perceive the sun, but that does not mean 
that the sun is non-existent. It is perceived in the morning, A 
man who is a descendent of his twentieth forefather is unable to 
prove it by the method of perception. The same object under 
glass of perception is seen variously. So perception is not the 
only criterion for the validity of truth or knowledge. 

Argument no, 3 is inadmissible. The mystical knowledge is 
not conceptional or rational. It is intuitive. It is not obtained 
by intellect or reason, but by the inward faculty of intuition. 
The knowledge by intellect is Jnana , but the knowledge by intui¬ 
tion is Vijnana Intellect touches only the outer-fringe of an ob¬ 
ject but intuition reveals its inner heart. Intellect is analytical, 
intuition is synthetical. Intellect knows the object by its parts, 
intuition as a whole. Intellect does not give that immediate, 
intimate and detailed insight into an object or a truth, which in¬ 
tuition invariably does. Intuitive knowledge is knowledge by 
identity, wherein you know an object by becoming one with it. 
Intellectual truths are circumscribed by time and space, they are 
the truths of the phenomenal world. Intuitive truths are trans¬ 
cendental, belonging to the noumenon. Intellectual knowledge is 
dependent upon external facts, intuitive knowledge arises within 
one's own mind and is not dependent upon the external facts. It 
may arise at any time and in any place. For intellectual know¬ 
ledge the mind collects the materials with the co-operation of the 
organs of knowledge and puts them before intellect or reason, 
which marshals all the facts, eliminates irrelevant facts and choo¬ 
ses those that are necessary. In intuitive knowledge there is no 
such process. It arises in the twinkling of an eye in a God- 
inspired moment. When the truth comes, it comes wiht the sud¬ 
denness of a lightning with the brilliancy and light. Thus, the 
intuitive truth of mystics is of different character from the intel 
lectual truth. 

Argument no. 4 is too weak to be refuted. It is foolish to des¬ 
cribe what by nature is indescribable. Dr. Radhakrishnan has 
examined the question of mysticism thoroughly in his bool, cn 
titled 4 An Idealist View of Life’. Speaking about mystical expe 
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rience he says that direct apprehension of God seems to be as 
real to some men, as the consciousness of personality or the per¬ 
ception of the external world is to others. 

Mys tical experience is p ersonal, integral and i ndivisible. It 
is self-established, self-evident and self-luminous. It is beyond the 


bounds of proof. It has pure comprehension, entire significance 
and complete validity. It occurs at rare moments and possesses 
the character^* revelation. We canno t have it at our will. It has 
intrinsic validity. It is revealed in the state of contemplation. The 

"■ r —^"— _>.*. j. . 


truth of a mystic is seen by the soul and not by the eyes. There 
is a feeling of certitude in it. It is ineffable and transcends expres¬ 
sion, Such is the nature of mystical experience. It is of many 
hinds. The saints and the seers believe that they are due to the 
grace of God, They believe that their life is guided by God who 
speaks to them, commands them, comforts them. Dr. Radha- 
hrishnan characterises it as intuitive knowledge and differentiates 
it from intellectual knowledge. Without this, no truths of philo¬ 
sophy or science can be discovered. Poetry will be impossible 
without it~and the contribution to art will be nil. Even Western 
philosophers, who make much of intellect have admitted the role 
of intuitive knowledge. Plato admits it, when he says that objects 
are copies of the ideas, Spinoza, when he says that there is only 
one substance without differentiation of mind and matter, 
Locke, when he says that an object like a table has no existence 
apart from mind, and ultimately from God. Leibniz was a mono- 
logist, but, for the sake of his doctrine of Pre-established har¬ 
mony, he had to admit God as a Supermonad. Kant discredits 
sense-knowledge and reason for the comprehension of Reality, 
but resorts to intuition. Hegal falters on a slippery ground by 
being very enthusiastic for intellect. Bergson sees the futility of 
intellect and rejects it in favour of intuition for the comprehen¬ 
sion of Reality. Thus we see that even the Western philosophers, 
much against their will, have been driven to lend support to in 
tuition indirectly. 

The Eastern philosophers—Buddha, Mahavira, KapUa 
Gautama, Jaimini, Badarayana, Shankara, Ramanuja, Madhav 
Bhaskara, Nimbarka, Sri Kantha, Vallabhacharya, Ch ait any a, 
Rabindranath Tagore, and Sri Aurobindo were all mystics, though 


their ways^ of Clod-realisation ^sere different. Whatever truths they 
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A have preached were revealed to them by God. They were inward 
\ truths, experienced in quiet moments, when their minds were in 
tune with God. 

Writing on the mystical nature of Reality, Dr. Ranade, in his 
book on Bhagavad Gita (p. 162), lays down three points: (I) 
as the greatest miracle (XI-19) (2) the absolute limitation of human 
knowledge in respect of the knowledge of God, (VII-26), (3) The 
knowledge of God by Himself alone (XI-5). The same writer men¬ 
tions three criteria from the Gita for God-realisation: (1) Super¬ 
sensuousness, (2) intuition and (3) central initiation. All the expe¬ 
riences of a mystic, such as (1) seeing things, hearing sounds, enjoy¬ 
ing smells are not drawn from the outside world, but from 
within (2) Beatification (3) Permanence or continuity. 

The seekers of God, have six categories—(1) The unrepentant 
sinners, (2) (a) Miserable persons, and (b) Men afraid of old age 
and death, (3) The end-seekers of worldy objects who want 
particular desires to be fulfilled (4) Repentant sinners (5) The 
intellectual seekers (6) Those who have reached the end of spiri¬ 
tual life. The path of God-realisation is as difficult as walking on 
the edge of a razor. It is a question of time. It requires constant 
spiritual practices and lastly it depends upon the grace of God, 

Dr. Ranade indicates various methods for experiencing God, 
viz. the Ideological method, Moral method, mystical method 
including the method of Ashtanga Yoga, worship and Devotion. 
He adds to this the element of God’s grace. (X-10-11, XVHI-62) 

God’s grace has three stages, first, that of the Buddhi Toga, 
second that of God’s compassion upon him and, lastly that of 
feeling ecstacy of God-realisation, 

God can be experienced in internal consciousness and in the 
external world also. But the aspirant must establish moral and 
axiological relationship with God. Among the effects of God 
vision, Dr. Ranade mentions (1) Joy and peace, (2) Disgust for 
worldy things, (3) singleness originating from true devotion, (, / 
warding off all perils, (5) solution of world riddle, (6) vision o 
equality and (7) community of saints. 

Evelyn Underhill, a prominent writer on Mysticism rcc ^j 
nlscs the validity of mystical experience, but he lays down 
lowing rules as tests of Mystical experience. 
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(1) It is practical and not theoretical* It is not mere 

thinking, but a practical way of experiencing God, 
through prayers, worship or some devotional acts, 

(2) It is entirely spiritual activity not directed to worldly 

gains. It is never self-seeking. 

(3) Its aim and method is God’s love, 

(4) It entails a definite psychological experience. 

Vallabhacharya’s theory of mysticism is derived from the 
scriptures. It reveals all the above points. 

To acquire fitness for the mystical experience of God’s reve¬ 
lation to the devotee, the Gita lays stress upon the cultivation of 
the divine virtues, which are dependent firstly upon the renunciat- 
tion of prohibited acts or demonical qualities as mentioned in Ch. 
XVI, and then turning all one’s acts Godwards. which is pos¬ 
sible only from renunciation of all kinds of attachment to the 
worldy objects and refraining from worldly relations interrupting 
his progress of God’s love. Vallabhacharya’s ideal is that of the 
Gita, in the preliminary stage, that of Gopi-Iove Bhagavata in 
course of its development. 

Vallabhacharya believes in the devotional method with an 
element of God’s grace, for the realisation of God. The devo¬ 
tional method includes (I) the nine-fold type of devotion, i,e. 
listening to the accounts of God’s deeds, remembering Him, 
reciting God’s glories, falling prostrate before the image of God 
worshipping and serving Him, establishing friendly relation and 
companionship with God and consecrating all one’s own to Him, 
(2) prayers and hymns including fasts and vows, (3) employment 
of body and wealth in service of God, (4) experiencing pangs of 
separation from God, and (5) Japa or repeating silently the holy 
mantra—“Lord Krishna is my refuge.” These are the chief modes, 
of mystical experiences corresponding to the level of development 
of each aspirant. Vallabha divides the souls into three categories, 
(1) The divine souls (2) The spiritual souls and (3) The worldly 
souls. The first type is the highest and the path of devotion is in¬ 
tended only for these souls. These have also four sub-types: (1) 
Pure souls or the transcendental souls (2) They arc no doubt in the 
world, but not worldly. They are fully divine. They seek only God’s 
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love and His Grace. (3) The love of God is predominant in them, 
still it is mixed with trust in the scripture. They are a blend of 
divinity and spirituality (4) Those souls have love for God but they 
do not forget their attachment to the world. These four types of 
souls may experience God according to any of the above modes 
of the devotional method. It is not to be used for fulfilment of 
one’s selfish desires. 

There are various forms by which God reveals Himself to a 
mystic. They are by (1) hearing God’s voice, (2) divine help at the 
critical time or in an emergency, (3) control over natural pheno¬ 
mena, (4) checking of the evil forces or supernatural elements, 
(5) the cure of the invalids, (6) the blessings and message for future 
guidance from supernatural powers and (7) the visions of God 

Vail ab ha chary a’s life is full of instances of the above. These 
instances are noted in the works, named, ‘Nija Varta\ l Gharu Varla 
and *7he Stones of 84 Vmshn&vas To the scientific mind, they 
may not appear as authentic, but judged in the light of Dr. Radha- 
krishnan’s explanation, they are perfectly authentic. Even James, 
the psychologist of the pragmatic school would accept validity of 
religious experiences. He writes in his “Varieties of Religious expe¬ 
rience,* ’ “The overcoming of all the usual barriers between the indi¬ 
vidual and the Absolute is the great mystic achievement. In mys¬ 
tic states, we become one with the Absolute and aware of our one¬ 
ness. This is the everlasting and triumphant mystic tradition, 
hardly altered by differences of caste and creed. In Hindu¬ 
ism, Neoplatonism, Suffism, Christian Mysticism and Whhuman¬ 
ism, we have the same recurring note that there is about mystical 
recurrences, an eternal unanimity which sought to make a enue 
stop and think,” 

In the early life of Vallabhacharya, God appeared before 
him in person and commanded him to initiate souls in his path o 
devotion. This was the first occasion of hearing God’s voice. 

It was the voice of God that made him attend the religious 
conference at the court of the King of Vijayanagar where he pa™* 
cipated in the debate and was triumphant. This voice was nothmg 
but his intuitive knowledge, which guided him even in crucia 
moments. His tours throughout India and his marriage were due 
to the urge from within, on account of God’s will. He had u 
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faith in God and believed that God’s Will functioned in all mat-' 
tcrs. He heard divine voices at Gangasagar and at Madhuvan\ 
commanding him to give up preach ing and literary activities and/ 
renounce the world. 

We shall cite some examples to understand the nature of his 
mystical experiences. 

Once when he was at Adel, Vallabhacharya’s wife Maha- 
Iaxmi was on the other side of the river Yamuna and her imme¬ 
diate presence was required at Adel. It was the beginning of 
the night and all had retired to bed. Vallabhacharya called 
Padmanabha one of his followers, and asked him to go to the 
opposite bank and bring her there. Padmanabha, obeying his order, 
went towards the bank of the n\er. As there was darkness all 
around, and he could not see any boatman there he was puzzled, 
not knowing what to do, he returned to Vallabhacharya to tell him 
that there was neither a boat, nor a boatman. Vallabha asked him 
to go again, and told him that he would see there a boatman with 
a boat. Padmanabha went again and to his suprise he saw one 
figure in the form of a boatman standing in the boat and asking 
him to take his seat in the boat. Padmanabha happily took his 
seat in the boat and reached the opposite shore, saw Vallabha¬ 
charya’s wife and delivered his message and both returned in the 
same boat. Padmanabha narrated his experience to the Acharya. He 
smiled and said, “I knew it. It was God’s Will. If you go to the 
bank now, you will see neither the boat nor that boatman.” 

One Lohana young boy, named Narayanadasa, a son of a 
wealthy man living at Thaththa in Sindh, was suffering from 
leprosy. His father consulted many expert physicians, but all 
medicines proved ineffective. When he heard about the arrival of 
Acharyashri at Thaththa, he took his son to him for his blessing. 
He fell prostrate at the foot of Acharyashi and acquainted him of 
the disease of his son and requested him to bless him by curing his 
disease. He put some money at the feet of Acharyashri as present. 
Acharyashri simply said, “I am not a physician. A mans* life is 
in the hands of God. God alone can cure incurable diseases. Pray 
to God. He is merciful, and will cure your son if He so wills. 
You give money to me as a bribe. I do not touch money. Take 
it away.” With these words, he blessed Narayanadasa by putting 
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his hand on his head and passing it over his body. He also touched 
his body with his holy feet. Narayanans father took the son home, 
and to his great surprise, he found that leprosy had completely 
disappeared from his body. The father and all the members of 
the family were very ahppy. Nest day, both of them went to 
Acharyashri to report the matter. The father said, “By your bless¬ 
ings, my son’s disease is gone. We arc very grateful to you.” 
Acharyashi simply said, “That is God’s will. One docs not know 
how the Divine Will works. 1 * Requested by Narayanadasa, he 
initiated him into his faith, and exhorted him to deiote his time 
to the service of God. This Narayanadasa afterwards occupied a 
responsible post of a minister to the ruler of Smdh and was an 
ideal devotee. It has been recorded in the life of Madha\ abhatta 
a Kashmiri Pandit and Acharyashn’s scribe that he made alive 
the dead son of a rich man, at Ins request, by a prayer to God 
and Acharyashn’s grace. 

It was his faith in God’s power that Acharyashri silenced 
his opponents, at Benaras, by his work t Palraialamban&\ A char) a- 
shn’s victory over his rivals at Jagannath Puri, regarding authen¬ 
ticity of the Bhagavad Gita was God’s declaration. His opinion 
was accepted by the image of God Jagannathaji. The paper on 
which the opinion was written, was put into a big blaze, for testing 

its validity, but it survived it unburnt. 

When one day Acharyashi was giying his discourse on the 
Bhagavata to his audience atShamkhoddhara, clouds appeared in the 
sky, threatening to rain, but Acharyashri, uttered his holy mantra, 
and it rained heavily in the neighbourhood, hut not a drop where 
the audience had gathered for listening to his religious discourse. 

When Acharyashri was staying at the Vishram Ghat a m 
Mathura some muslims created disturbance, A panic spread 
among the Hindus, that the muslims had hung a charm there, 
which, if any Hindu passed under it, would deprive him of 
tuft of hair on the head. To allay the excitement, Acharyashri 
wrote his favourite mantra on a piece of paper and suspended it, 
at the gate of the city of Delhi, which made a Muslim ,passing 
under it, beardless. Acharyashri’s Manlra stirred excitement among 
the members of the muslim community. The matter reached the 
ears of the emperor who commanded the Muslim charm to b e 
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withdrawn at Delhi and Acharyashri also withdrew his mantra, 
and soon peace was restored. At Ujjam he planted a leaf of the 
Pipal tree in the earth and poured water over it, uttering the 
Mantra, and a tree sprang from it the next morning. 

At Bahulavana, some Muslims interferred with the cow-wor¬ 
ship, but he removed the opposition by divine power. 

At Kamavana near the Surabhi Kunda, he heard a report 
about the presence of a Brahmin evil spirit. At the request of 
the people, he poured water of his dhotar (a cloth) on the tree 
where it was supposed to reside and the evil spirit disappeared. 

Narhara Joshi of Kheralu in Gujarat extinguished a big 
fire in the house of Mahidhara and Fulbai at Alina (Story No. 31) 
simply by uttering Acharyashri’s name and the holy Mantra. 

One Janardandasa came by a gold coin on the way. He was 
advised that it was not worth keeping for himself. He therefore 
presented the same to Acharyashri. Although he had not men¬ 
tioned the circumstances, Acharyashri remarked, “You want to 
present to me the gold coin found by you on the way. Well, take it 
back. It is a sin for me to touch it and a sin for you to keep it 
with you, because it is not earned honestly by the sweat of your 
brow. Better give it to some poor Brahmin.” Janardan acted 
according to his advice and later on received God’s blessings. 

Kanaiyalal a staunch adherent of Acharyashri was enamour¬ 
ed of Acharyashri’s literature. He being his favourite pupil, 
Acharyashri allowed him free access to all his works and also him¬ 
self taught him his works. It is said that one day, while reading 
the Subodhini on the Bhagavata describing to the separation of 
the Gopis from Krishna he became unconscious for several hours, 
Acharyashri coming to know it appeared on the spot, and 
sprinkled water on him and brought him to consciousness. 

Virabai, the mother of Damodardas was robbed of her money 
by the thieves. Acharyashri pointed out the place where it 
•was concealed and the money was restored to her. 

One Gopaldasa Kshatriya was looted on his way to Kashi. 
The matter was brought to the notice of Acharyashri, who read 
his past and said to him, “This is the fruit of your action. Ten 
years back you caught hold of one thief running away with the 



306 V ALLABII AC I! AR YA—HIS PHILOSOPHY AND RELIGION 

article of theft, and now he pays you in the same com. So, it 
is a law of karma, as we sow, so we reap.” 

One Ramananda Pandit, a great scholar had mastery over 
all the scriptures. He was very proud of his learning. One day he 
appeared before Acharyashri with a view to engaging him in a 
dispute on a philosophical subject and defeating him. Acharya¬ 
shri at once read his mind, offered him a seat courteously and 
asked him to begin his discussion on any matter he liked, but 
he was so much constrained that inspite of his best of efforts, 
he could not utter a single word for some time. Realising his folly 
in engaging Acharyashri in a dispute, he fell prostrate at his feet, 
and became his disciple. 

Bhagavanadasa was an illiterate person. He desired to know 
the truth of devotional life. A request was made to Acharyashri 
who explained it briefly in his small work called “Ckatushloh”i 
and Bhagavandasa knew the whole truth of devotional life. 
Without the knowledge of the scriptures he knew, by Acharyashn’s 
grace, all that was necessary for a devotee. 

Acharyashri, while blessing the mother of Jagannath Joshi 
of Kheralu made prophetic utterances that she would have two 
sons, who would be ideal Vaishnavas, and that her husband 
living a wicked life, would die within five years. Both these pro¬ 
phecies came true. 

The wife of one Krishnadasa, while digging the earth got 
buried under a heap of earth falling overhead. The body was 
taken out but there was no hope of her survival. Acharyashri 
sprinkled water over her with a mantra and she was restored to 
life. 

One Narayana, a bard by caste, appeared before Acharyashri 
and told him his grievance, ”1 am a bard by caste. Our people 
five by composing verses in praise of our clients, but I have 
not learnt it. I cannot compose verses and earn money. 
Acharyashri said, “It is God’s will that you have no money. It 
is good that you do not know how to compose verses, otherwise, you 
would have misused your talent in eulogising worldly people for 
the sake of money. Art and Poetry must be used in the service of 
God only. God does not wish you to use it for earning money- 
You should thank God that you are poor and have no poetic 
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talents. You will however see heaps of money, but beware of the 
snares of money. It is a great temptation wliich allures men to 
destruction.” Next day, when Narayana went to the river Yamuna 
lor a bath, he saw heaps of money sparkling in the water. His eyes 
fell on them and he was tempted to take money, but soon two 
black-faced and ugly-looking bearded persons with big clues ap¬ 
peared before him and he was forced to give up the attempt. 
Then he went to Acharyashri, as usual, to pay his respects and nar¬ 
rated his experience. Acharyashri smiled and simply remarked, 
"You have known by personal experience the futility of seeking 
money. So, henceforth, do not be uneasy about your livelihood. 
Have faith in God and he will keep you free from it.” He accepted 
the advice of Acharyashri and gave up hankering after money. 

These are some of the incidents illustrative of the mystical f 
experiences and powers of Acharyashri; yet personally he did not 
believe in miracles or magical feats. For him, the purpose of life was 
to have the vision of God. That was the innermost desire of his 
heart, but in obedience to the voices heard by him, he accepted 
married life and started activities of writing and preaching, simply 
for liberation of the devotional souls. When he felt intuitively that he 
should give up those activities he gave them up and spent the last 
days of his life in experiencing God's bliss only. The end of mysti¬ 
cism according to him, as stated above, is achieving union with 
God and participating in His Bliss through His Grace. He no 
doubt, performed some miracles such as controlling natural 
powers, checking the powers of evil spirits, curing the diseases, 
-etc, hut his j*caJ purpose was God--realisation- The miracles were 

due to God’s Grace, which he did on His behalf. 

People of the modem age may believe in miracles or not, but 
they are possible in the case of religious minded and pure-hearted 
people. Lord Tennyson believed in the power of the prayers, when 
he said in his “Morte de Arthur”, 

More things are wrought by prayer 

Than this world dreams of. 

The Gita also says, “All difficulties are surmounted by the 
Grace of God.” Acharyashri’s mantra is nothing but a formula of 
evoking grace of God. 

Prof. C. E. M. Joad has discussed the question of the vali¬ 
dity of mystical experiences by the religious teachers in Iris book 
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‘Good and Evil,* He lends support to the validity—hypothesis. 
Prof. Alduous Huxley also supports it in his ‘Ends and Means’, but 
he distinguished between experiences of the impersonal God 
(Consciousness) and personal God and discredits the latter. Prof 
Joad examines Huxley’s views and points out logical difficulties 
in accepting Huxley’s theory. If universal consciousness (God) 
is impersonal, then He is devoid of any motive or will, for persona¬ 
lity implies motive or will also. If God is motiveless what is His 
motive in creating the world and also evil in it? Again if God is 
not personal, how can individual souls satisfy their desires from 
God in the mystical way? If God is not personal, He would not 
reveal Himself to the soul and fulfil his desires for knowledge, 
liberation, or service to humanity. So one must suppose that God 
has motive and will. In the experience of the Universal Conscious¬ 
ness, the individual soul has no separate existence, it is merged 
into it and so there is no one to be experienced and no one to 
experience it. The subject-object-relation is completely gone. The 
object is merged into the subject. In that state, there is no con¬ 
sciousness on the part of the person having experience, that he 
has got an experience. So logically this hypothesis does not stand. 
Prof, Joad believes that in accepting mystical experience of a Per¬ 
sonal God, no logical difficulty of the above kind will arise. The 
chief characteristics of this experience are integration, sense of re¬ 
lease, continuity and conviction of reality. By integration the soul 
always believes itself in union with God. For a mystical experience 
the state of union must be achieved by going through neces¬ 
sary discipline in the form of purity, control of mind, development 
of moral character and concentrating mind only on God. The 
next is the sense of release, a kind of feeling by which the soul feels 
free from all attractions except that of God. This is not a tempo¬ 
rary state. It is a permanent state and with the passing of time, it 
becomes deeper and intenser. Lastly, there is a feeling, which is 
most important namely, conviction of the reality of God. These 
are some of the characteristic features in the mystical experience of 
a personal God. 

Again, what is to be understood by experiencing personal 
God ? According to Joad, it is a private experience belonging only 
to the person experiencing. It is private and is neither to be com¬ 
municated to others, nor does it require to be explained, for its 
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nature is inexplicable. He says, “To experience God, one must 
practise God’s qualities in his life. God is described as Truth, 
Goodness and Beauty. When one speaks truth, he understands 
truth and evaluates it as the supreme quality in all his words and 
thoughts. It is tantamount to the experiencing of Personal God in 
His Truth aspect. Similarly, if he understands goodness and prac¬ 
tises it in relation with others and evaluates it as supreme, he is said 
to have experienced God in his Goodness aspect of personality. If 
he appreciates beauty and evaluates it in thoughts and words in 
men, animals, the vegetable kingdom and in nature, he is suppos¬ 
ed to have experienced the beauty aspect of God’s personality/ 1 
Out of many powers or qualities, when a man singles out one, and 
focusses his full attention on it and making it a single aim of life, 
devotes his entire life to it God is sure to bless him with His revelation. 

There are various modes for the religious experiences of God 
such as knowledge, mental discipline, devotion, etc. and there are 
various relations between an aspirant and God, such as of the father 
and the son, the master and the servant, the beloved and the lover, 
etc. but the mode of love by the relation of the beloved and the 
lover is the best. 

Vallabhacharya’s mode of experiencing personal God is love 
in the relation of the beloved and the lover. It was also the mode of 
the Suffis mystics. To the Hindus, the love of the Gopis for Krishna, 
portrayed in the 10th book of the Bhagavata is the ideal, one and 
that was also an ideal of Acharyashri. Suradasa, Dayarama and 
even Ravindranath Tagore had enjoyed mystical experiences of 
God, through love for God. 

Some psychologists have attempted a naturalistic explanation 
of mystical states, especially those phases of religious experience 
which are characterised by the play of the emotions arising out of 
the union with a personal God, but they have failed in under¬ 
standing its real nature. The experiences of a mystic are not of 

the type of the normal man—a man engrossed in world by affairs, 

A mystic transcends the consciousness, sensory processes and in¬ 
describable feelings and enters upon the stage of pure consciousness 
in which he realises union lrith a Personal God. Even the religious 
psychology is inadequate to explain the experience of the mystic 
in the stage of union with God, because it is the state in which 
the mystic rises above space and time. In the words of Prof. 
Radhakamal Mukcrjce “Psychology so far may accordingly analyse 
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mystical experiences into complex, affective and intellectual 
states, but it cannot decide the value of the deeper insights and 

attitudes of a metaphysical significance. Science and philosophy 
in all their forms express the unity of the idea, but cannot exhaust 
the Reality. (The Theory and Art of Mysticism, Page 213). 


It may be added here that God, according to Vallabha* 
charya, is not only pure consciousness but is more than that. He is 
perfect Reality with Being, Consciousness and Bliss. He is idenufied 
with love, which is transcendental love in a personal form. 

The nature of bhakti in the love-form is not an erotic senti¬ 
ment, nor is it a sublimated aspect of sex-instinct. The love that 
springs from sex-instinct is rooted in the desire and requires ful¬ 
filment or satisfaction from the object that is loved. When one fails 
to satisfy it in human relations, it is directed to God by the pro¬ 
cess called sublimation. The devotee’s experience of love of God 
is not sublimation. It is on a higher plane. It is love for the sake 
of God’s love. It does not seek any reward. It is free from desires 
If it is a desire, it is the desire for the enjoyment of God’s love and 
nothing else. It is to be enjoyed in the divine state of the soul 
attended with complete divinisation of the body, the senses and the 
mind. They all become divine. First, the soul becomes divine with 
its bodily equipment and, then, it acquires fitness, to enjoy love with 
God. In the sublimation process, there is consciousness about the 
withdrawing of love from a human object and turning to the Divi¬ 
nity, but in the enjoyment of the divine love in union with Goa, 
there is no awareness of it. The soul stands on equal footing With 
God, and enjoys His love. It is not one-sided love but reciprocal and 
the peculiarity of this love is that God Himself becomes an object 
of enjoyment by the soul. Vallabhacharya’s mysticism is not the 


mysticism of soul’s identification with God (the state of absorption 
of the individual consciousness into universal consciousness) In 
the devotee’s experience the soul has its separate existence in the 
union, state. According to Vallabhacharya, God is not static but 
dynamic and soul’s experience of the love of God is with dynamic 
God. Such an experience is illustrated by the author of Bhagavata, 


by the love of the Gopis, who by their dedication, renunciation, 

surrender and supreme love of God were singled out by God f° r 
His Grace on them, so that they might enjoy the bliss of a dance 
with Him. In the beginning, the ideal of love of the devotee 1S 
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that or a beloved for her lover, but as love grows and readies its 
climax, there is no consciousness of that relation* It is so much 
overpowered with the emotion of joy, that it becomes oblivious 
of the soul’s relation with God. What delights the soul is the aware 
ness of the restoration of its divinity and the participation in 
God’s bliss. Some persons, mistake the experience of God-reali¬ 
sation by a mystic as abnormality or pathologicality, but the mys¬ 
tics who have realised God were not abnormal, but transformed 
personalities, or supra-normal persons. The mind of an abnormal 
man is disintegrated, his emotions disharmonious, his actions 
incongruous and inconsistent. The mystic’s mind attains complete 
integration and his emotions are fully controlled and his intellect, 
emotions and wilt are so co-ordinated that they all function harmo¬ 
niously in experiencing God. The Hindu mystics wereperfectly sound 
emotionally and intellectually. They were men of great erudition and 
scholarship. They were much above the average. They were great 
thinkers. Their lives being religiously well-disciplined, and, emo¬ 
tionally they cultivated fellow-feeling, amiability, compassion 
and love for all creatures, irrespective of caste, creed and 
colour. They did not fritter away their mental powers in vain pur¬ 
suits of worldly things, which are ephemeral, but used them in 
quest of God, who is to them of permanent value. Vallabha- 
charya belonged to such a dass of the mystics who taught the 
path of realising or experiencing God by the love-type of devotion. 
He experienced love of God in all worldly objects and all 
human relations. 

He admonished his disciples to cultivate the highest type of 
love for God. He says, ‘If you desire to be blessed by God’s reve¬ 
lation to you, then it is not possible by your efforts, but by His 
Grace which dispends upon your knowledge and devotion. 
By knowledge, you should know that all the things that are within 
your knowledge are expressions of His Divinity. They arc His par¬ 
tial manifested forms. So you must love them also as being God’s 
and manifested for God’s Lila. Equipped with this knowledge 
offer devotion to him, in all its forms, and regard Him as present 
everywhere. You will then feel His presence not only around you, 
but with you in all your thoughts, emotions, and actions. You 
will also feel that God has made an abode in y'our heart and is 
waiting for a time to reveal Himself to you.” 



Chapter VIII 

PHILOSOPHY Or DIVINE LOVL 

f 0k t you 1 Singers of God's glorious deeds , as you possess the know¬ 
ledge of God } as the originator of the world , and Supreme Truth pervad¬ 
ing all our transactions, may you win tn this life , His love, by ddicat- 
ing your body t senses and mind to Him in all your thoughts, may jou 
recite His glorious deeds , and love Him , and God will bestow Hts grace 
on you \ 

Rigveda (1-156-3) 

Shri Vallabhacharya was not only a philosopher but also a 
religious teacher and a mystic. He did not think that the ends of 
philosophy and religion were divergent from each other, and, as 
supposed by some, diametrically opposed to each other. To him, 
philosophy and religion were not twin sisters, at least the former 
was a handmaid of the latter. Both philosophy and religion are 
the approaches to Reality, i.c. God, the former through^thinking, 
and the latter through feeling. Philosophy is not merely intellectual, 
metaphysical or logical knowledge. It is not an abstract science. 
It has, like other sciences, direct bearing on life. It endeavours 
to comprehend the nature of the Ultimate Reality. Religion foil- 
lowing the track of philosophy endeavours to feel the Reality, The 
first one is theoretical, the second practical. Both have^asjheir 

_ M— — -n-— ^ _ * -I 

ai m—t he attainment of the ultimate Reality, i e. God. If a spiri¬ 
tual aspirant wants to realise Go3”he must know the nature °f 
God first and then feel Him. God-realisation means experiencing 
God in His personal form. This process of experience involves, 
thinking and feeling for God. Thinking means knowing God an “ 
feeling means loving Him. Wherever one feels for any ob) eC *> 
there is thinking at its back. These two processes in the beginning 
are simultaneous, but later on the thinking process sinks into f e£ l‘ 
ing process. So m the totality of experience it is the experience 
by feeling only, known as love. The feeling of love is latent W a 
germ in the thinking process. According to Vallabhacharya kn°w- 
f ledge and love for God should co-operate with each otheT m 
experience. The end of philosophy and religion is not simply 
investigate into the why and wherefore of things or to grasp 
sum total of things and understand the good of it alk or 
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pret them! but to realise God, pervading them all. Philosophy 
has to bring home to the mind of a spiritual seeker, the truth that 
there is ultimate Reality called God, pervading all phenomena 
and events. Religion, with this basic knowledge tends to realise 
God, not by thought only, but by the feeling process of love or 

Bhakti. 

Experiencing or realising God is tantamount to knowing 
an d lov ing God simultaneously or only loving God in the higher 
stage of that experience. This means that to love God, one must 
know God and vice versa. "When knowing gets merged in loving, 
it is only loving. This love acquires a new name of Divine Love, 
for, it is not love for any earthly object. 

One may contend that there are some religions which do not 
accept God. There are some systems which do not think it neces¬ 
sary to bother about God, Charvaka was an atheist. Buddhism 
taught purity of moral life, instead of belief in God ,though the fol¬ 
lowers of Buddhism have raised Buddha to the position of God. 
Jainism accepts God only as a judge of human actions and not as 
a creator. The Samkhya School believes in Prakriti or nature as 
ultimate reality. The Toga system accepts God only for the pur¬ 
pose of meditation, and not as a creator. The Nyaya Vaishasika 
Schools have proved existence of God by logic,—but He is only 
an efficient cause, not a material cause of the world. The Purva 
Mimansa substitutes ‘sacrifice’ in place of God. The Uttara 
Mimansa accepts God i.e. Brahman as ultimate Reality, both as 
a material and efficient cause, and makes Its attainment the chief 
goal for a spiritual aspirant, Shamkaracharya accepts God, but to 
him, God is impersonal-absolute. Ramanuja, Madhva, Nimbarka 
Islam and Zoroastrianism are theistic religions with deep faith in 
God though their conception of God differs from that of the Hindu¬ 
ism. The religions that deny God’s existence are not hostile to God. 
They value moral life in worldly relations more than religious 
life. They think that it is not necessary to direct men to look to 
God or the other world. They thought that, men must live this 
life well planned, well-ordered and noble, worthy of an ideal man 
of the world. Although Dharma , Art ha, Kama £? Moksha have been 
mentiond in the scriptures as ends of human pursuits, happiness 
is the chief one. Dharma is righteous conduct, Artha is wealth, 
Kama satisfaction of desires and Moksha liberation. The first 
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two arc only means, to the third and the fourth ends. By 
wealth one fulfils one’s desires, and by right conduct one gets 
liberation, but the underlying motive behind Kama and the 

Moksha is release from miseries and securing happiness. The 
worldly persons seek happiness in the satisfaction of their desires, 
and the spiritual aspirants in liberation. So, ultimately, it is 
the happiness which is the chief end of life, though the idea 
of happiness varies with different persons. There are different 
opinions regarding happiness. The materialists’ happiness 
consists in having worldly enjoyments. The agnostics are doubtful 
about the existence of a happy state anywhere in worldly life. 

One’s idea of a happy state is determined by one’s intellect, 
The term happiness is very vague. It is indefinable. Each indi¬ 
vidual has his own point of view about it. It is therefore relative. 
The happy state of one person is not the happy state of another, 
A man will estimate his happy state by the light of his intellect, 
which is organically constituted of the three qualities of his nature 
—Satva, Rajas and Tamas. Some men’s intellect is Sattvika, hav¬ 
ing predominance of Sattva; of some it is Rajas, having predomi¬ 
nance of Rajas, and of some, it is Tamas, having predominance 
of Tamas, As the intellect of the majority of men being under the 
impact of Tamas, they are ignorant of the real nature of happiness. 
The men of Rajas intellect hanker after happiness to be got from 
possession of worldly things viz. health, wealth, fame, etc,; but 
in the end despite their toil, sweat and tears in pursuit of them, 
they undergo discomfiture and disappointment. 

The possession of the worldly things leads them nowhere. 
They repent in after life, and admit that they frittered away 

golden opportunities of life for nothing which is of permanent 

character, Superior to these men, there are men whose intellect 
is i Sattvika, which is sufficiently developed by the knowledge of the 
holy books, so that they are able to discriminate between true 
happiness and false. False happiness is like hoping to quench thirst 
from waters of a mirage in the desert. True happiness does not 
depend upon external objects but it is to be derived from within, 
and gives repose and calm, making a man internally h a PPl* 
Only those whose intellect is Sattvika may hope to get such happ 1 
ness. 
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Many people go mad after wealth, hoping, it will make them 
happy in life, but in the end it proves treacherous. If wealth is 
earned by right and honest means, it may conduce to some happi¬ 
ness, but most of the wealth is frivolous and unstable. Saintly 
persons will not throw away the golden opportunities of their 
lives in getting wealth. Hankering after wealth is a vanity fair, a 
cheat in the end. 

Power is supposed by some persons as a source of happiness, 
but it is a wrong notion. Power isolates men from other people, 
intoxicates its possessor and creates enmity among friends. Again it is 
not got easily. One has to practise fraud and intrigues and to stoop 
so low as to forget relationship and even murder his kith and kin. 
There is no surfeit in it. One who possesses power, wants to get 
more and more power. He resorts to unfair means, and goes to 
the length of exercising tyranny over others to stabilise his 
power. A man of power has no friends, he lives in his own 
narrow empire, and builds a tower of strength for his protection, 
but when fortune frowns upon him, the tower topples down and, 
not only that it does not afford protection, but makes him a butt 
of ridicule of the whole world. King Alexander brought under his 
sway many parts of Asia and Europe, But when he was on 
death-bed he instructed his officers to keep both his hands 
uncovered while carrying his piar for death-ceremony, so as to 
impress upon the public the futility of earthly power. 

Fame also is subject to the same criticism. Many men xa- 
mire persons for their good actions, social service, patriotism etc. 
but fame fills a man’s mind with pride. It makes him arrogant 
and impudent. It is shortlived and does not survive his death. 
Very often it proves treacherous, a mere flattery to fawning voice. 

Also wealth, power and fame which have been prized most valu¬ 
able for a happy life, are hollow in the end. They are like edifices 
standing on the sands. Their foundation is weak. Let us then turn to 
the question viz. wherein does lie true happiness? Before we discuss 
it, let us mention some of the characteristics of true happiness. 

(1) True happiness is only internal. It is the result of the purity 
of heart, and Knowledge and love of God. 

(2) It is deep and bottomless in intensity. 

(3) It is not ephemeral like other earthly things; but it is a divine 
gift for all time. 
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(4) It is not subject to changes, blit it is constant in its quality, 

(5) It does not become old, worn out and stale with march of 
time. On the contrary, it becomes more fresh and blooming, its 
beauty and flavour being perennial. It is a heavenly plant free 
from the impact of time. The bird of time flies round it but cannot 
marits beauty, 

(6) It is unruffled and pure under all states of life, 

(7) It seeks, as its goal, the happiness accruing from souls union 
with God. 

(8) It is free and unencumbered by any social codes or traditions, 
ethical standards and political situations. 

Material possessions, power, fame, social service, pursuit of 
moral life, love of truth and knowledge and art have, no doubt, 
been regarded as sources of happiness, but to Vallabhacharya, at¬ 
tainment of God’s Blissful Form, is the real happiness. 

The material possessions may conduce us to happiness, if they 
are taken as God’s gifts, not for one’s use but for their use in 
God’s service. To get happiness, we must love God and not the 
material objects, unrelated to God. Unless our things are related 
to God, they would not make us really happy. In worldly life, we 
forget this, and regard ourselves as sole possessors of our things meant 
for our own personal use and consequently, they become a source of 
unhappiness to us. So to get happiness from material things and 
from all our worldly connections, we should think of them in 
relation to God. This means that they should be used in Gods 

^ P 

service, and as such should become instruments in experiencing 

God. 

Some persons measure the worth of happiness by a yard-stick 
of an individual’s self-love. Really speaking, the individual self- 
love is a part of God. It is the emanation of God. It cannot have 
existence apart from God. If one loves one’s self alone, one can 
not get real happiness. It is deceptive and is the cause of a man s 
degradation. It keeps the soul away from God, but if the self-love 
is transferred to God, it is noble, and is a means of true happi nes * 
The seekers of God should transcend self-love and make Gods 
love as their goal of true happiness. It is not easy to get suC ^ 
love without renunciation of the worldly objects. One must know 
the stumbling blocks such as immoderation in diet, scepticism, 
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want of regularity, publicity, sophistry, desires for worldly 
objects, want of continence, undersirable company etc. One has 
to make one’s life spiritual before one deserves God’s grace. He 
should note the following contributory factors to spiritual ad¬ 
vancement, 

(1) Firm determination for living a spiritual life. (2) Ceaseless 
effort for spirituality. (3) Faith in God. (4) Pious Conduct. (5) 
Sinlessness. (6) Cultivation of divine virtues mentioned in the 16th 
chapter of Gita, (7) Single-mindedness in devotion, (8) Prayers, 
(9) Humiliation and freedom from egoism and passions. (10) Com¬ 
plete detachment from the world. (13) Yearning for God’s love. 

Of all earthly loves, self-love is supposed to be the chief love, 
because, all other loves converge to and merge in self-love. People 
love others, because they love themselves. The self-love however, 
should not be mistaken for an egoistic love. Those, who restrict 
the sense of the ‘self* to the ego, have not realised the true nature 
of the ‘self*. Each ‘self* is a small fragment of the greatest 
‘Self 1 (God). The greatest self-God-is like the sun, which diffu¬ 
ses its light through its innumerable rays. The individual selves are 
the rays of the sun of God. They emanate from God. Really speaking 
Self-love means love for God, because ‘self* means ‘God’, though 
it is used for an individual soul. Love for One’s own-self is the 
lowest form of love, but by sublimation it can rise to the higher 
form of social love, allruistic love, universal love and finally divine 
love. 

Some psychologists in the West have thought of self-love as 
a chief contributory factor in the development of one’s persona¬ 
lity. Freud equates it with sex-love and Libido-Adler confounds it 
with power and Jung identifies it with Will. These psychologists 
focus their attention only on the mmd, but they have not known 
that there is a principle called ‘soul’ which is higher than that and 
that there is still the highest principle, God. They have explained 
only the physical side of life dominated by mind and have ignored 
its spiritual side. They neither recognise soul, nor God, for ex¬ 
plaining functions of the mind. They cannot help us much in under¬ 
standing the real problem of happiness. The Hindus regard self-love 
as the love for Self i.c. God. The individual selves arc only the 
partial manifestation of God’s consciousness. So what is called 
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‘Self is not to be understood as love to oneself but love directed 
to God. 

From individual self-love, a devotee of God rises to the plane 
of the Divine Love, by the process of its transmutation through 
knowledge and devotion. 

The divine love is distinguished from temporal loves by the 
following marks, 

(1) It is unparalleled and unequalled by earthly love. (2) It is free 
from vulgarity and sexuality (3) It is constant. (4) It is undete¬ 
rred by extraneous difficulties and obstacles. (5) It is not 
dependent upon external conditions and is spontaneous. (6) It is 
unshakable like a rock and violent in velocity like the waters of 
the Ganges, falling from the Himalayas. (7) It is sacred and unsul¬ 
lied by baseness of worldly considerations. (8) It is directed to 
God single mindedly. (9) It is disinterested. (10) It is transcen¬ 
dental and has nothing to do with worldliness. (U) Its end is 
perfect love in union with God. (12) It is fearless. (13) It be¬ 
lieves in giving without consideration of reciprocity. (14) It is 
never stagnant. It is dynamic, progressing day to day, till its 
culmination into perfect form of the Divine Love. 

The Divine love, whose goal is God-realisation and participa¬ 
tion in the Bliss of God, has two types: 

(1) The type of conjugal Jove of the bride and the bride¬ 
groom and 

(2) The type of the love of the beloved persons. 

Christianity has first type, the Suffism and Vaisnavism the 
second type. The only difference between the Suffist love 
and the Vaishnavite love is that the Suffists express their love to 
God believing Him as a Masuka (Mistress) and the devotees 
as Asaka (male lovers) and the Vaishnavas love God (Krishna) 
as a male-Asaka, the devotees being females or the Gopis (Masuka). 
The Vaisnavite conception of the Divine Love is derived from the 
Bhagavata, which makes the love of the Gopis—the ideal of the 
Divine Love. By this love or the Divine Love the devotees participate 
in divine bliss and enjoy dalliance with God. The author of the 
Bhagavata and subsequently the poets like Jayadcva, Narsiuha, 
Suradas and Dayarama have described this love in many songs* Some 
people miscall it as an erotic love, but It is perfectly Divine, without 
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the slightest tinge of sexuality, though described in the language 
of human love. Whether it is the love of the first type of the 
bride and bridegroom or of the second type, of the beloved, it is 
transcendental and divine. St. Bernard, referring to the first type 
observes, ‘The love of God and of the soul can be expressed in no 
way so perfectly as by the mutual love of a bride and a bride¬ 
groom. A Fleming writer Raysbroek calls it spiritual nuptial. 
Among modern writers, Coventry Patmore describes the relation¬ 
ship between the soul and God as that of the bride and bride¬ 
groom. This is the Christian view of the Divine love. The Hindus 
have preferred the love of the beloved persons to that of the bride 
and bridegroom, because it is superior to the first which very 
often loses its fire. The husband and wife are ever in close proxi¬ 
mity and generally there is no apprehension of separation from 
each other. Again their love is not self-less. It thrives on giving and 
receiving and both are expected to respond to each other; other¬ 
wise the flame of love would vanish and become a thing of the 
past. It is founded upon mutual trust and consideration of equa¬ 
lity. Husband and wife should respect each other as equal partners. 
But in the love of the other type, the heart is always burning 
with a desire to meet the lover. Soul’s love for God is not on equal 
basis. Even as God’s beloved, the soul loves Him as His servant. 
But God is so pleased by the love of the soul, that He forgets His 
greatness and allows the soul to enjoy His love as if it (Soul) 

were His master. In the Divine love of the beloved type, both the 
soul and God are unconscious of their status. The soul enjoys 
God’s love and God enjoys soul’s lo , \e > as lovers^ and not as a 
servant and master. There is mutual attraction. In the beloved 

type of love, the soul has to pass through fiery ordeal, before its 
love is reciprocated by God. 

We shall illustrate, the Beloved type of love, otherwise known 
as the Gopi-love in Vaisnavism. It is described in the 10th Skandha 
of the Bhagawata in chapters (26 to 31) dealing with Krish¬ 
na’s Dance with the Gopis. The description in question is the 
symbolical representation of God’s sport of Dance with the 
souls, in union with Him. Krishna is supreme as Brahman or 
Atman in the Upanishads, as also Truth, Beauty and Lo\ e. Also 
He is Being, Consciousness and Bliss. He is omnipresent, omni¬ 
scient and omnipotent—and also the creator of the world and the 
controller of all the cosmic activities. The Gopis are the most 
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highly advanced devotional souls, who though bom as human 
beings, not only aspire for the love of God, but live only for 
that love. Although they were living in the world, in the midst of 
worldly relatives—husbands, children, parents etc., they were 
not attached to them. They were in the world and yet did not 
belong to the world. Neither worldly happiness, nor heavenly 
happiness, nor attainment of supernatural powers, nor liberation, 
detracted their mind from love for God in which they found 
their happiness. Though married to others, they believed that God 
alone could claim their heart. Krishna’s Dance with the Gopis is 
only the representation of the aspiration of the divine souls for the 
enjoyment of God’s love and points the way to odier souls for God- 
realisation. The word ‘Krishna’ etymologically is derived from the 
root ‘Krish’ which means ‘to draw’. God’s love is to be enjoyed 
by those on whom God’s grace descends. The Gopis are Gods 
most endeared souls. In order to make them participate in His 
Bliss and Love, God draws the souls unto Him, on the bank of the 
river Yamuna by playing upon his flute. The river Yamuna typi¬ 
fies constant stream of love for God. The flute symbolises the 
knowledge of God. The Gopis hearing the melodious music of 
Krishna’s flute were overwhelmed with joy, and immediately left 
their houses, husbands, children, and parents and ran to the place 
where Krishna was playing upon his flute. No consideration of 
social and ethical loves prevented them from meeting Krishna 
Those who were prevented from going, stayed at home and mentally 
remembered Krishna and breathed their last. Krishna pointedly 
said that intercourse with the paramour is strictly forbidden in 
the scriptures. The Gopis declared that they have not come with 
the intention supposed by him (Krishna). They said, *‘We have 
renounced the world and all its pleasures and have snapped off 
even the family ties. We are in the midst of the world but our heart 
and soul are with you. You are our master, nay our Love* We live 
in the world only for your love. The holy books teach us that 
the best love is love for God. Believing in the holy books we offer 
our love to you. How can love, offered to God be a sin? You 
are wrong in giving us advice to direct our love for God to our 
worldly relations. You are the master of our souls j the self of a 

selves. As souls, we belong to you being your parts representing 

your consciousness. We are yours. 
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“We have no interest in worldly happiness. Our happiness is 
centered in enjoying your love alone. You are always in' our 
thoughts. Since long we have been separated from you, and suffer¬ 
ed its pangs. We have been waiting to meet you. That time has 
now come, since, you yourself have called us to this place. It does 
not behave you to frustrate our hope. Our hearts are captivated 
by you and we have abandoned our homes and our relations only 
for your love and not for sexual pleasure. We know that the love 
for God is Divine and transcendental. Ours is not the love of 
flesh. It is the love of the spirit for the Divinity. Our souls be¬ 
long to you. You are the Lord of our souls. We have come to 
you to present our souls to you, so that you may receive them 
and bless them, once more to live with you inseparately parti¬ 
cipating in the bliss of Love with you. 

Wc are not creatures—of flesh and blood, but pure spirit— 
your own ‘consciousness* separated from you by your will. We 
have cut off all the worldly connections, so that souls may get the 
bliss of the Divine, We beseech you most humbly to accept our 
love and not to dishearten us. If you reject our love, it will be 
death for us.** On hearing their words. Lord Krishna was 
moved with compassion. He accepted their love smilingly and 
granted them the joy of sporting with Him. Overwhelmed by the 
joy, they, assembling round Him in a group, enjoyed His love, by 
singing, embracing and dancing with Him. 

In their excessive joy, they become proud and thought them¬ 
selves superior to other women on earth. With a view to curbing 
their pride, Lord Krishna immediately disappeared on the very 
spot. Not seeing Him, the Gopis felt agonised and began quest for 
Him In the wood, putting questions to* the trees about Krishna’s 
whereabouts, but not receiving any reply, discontinued search and 
identifying themselves with Krishna, began to imitate His sports 
in Vraja—some Gopis acting the part of Krishna and others of 
the Gopis. But this imitation-way failed; so they resumed their 
search again; which helped them to discover the foot-prints of 
Krishna with one of the Gopis. 

Following the footsteps they saw one Gopi (Radha) alone, who 
was abandoned for her pride. They went to the bank or the Yamuna 
and began to chant Krishna’s praises. “Have mercy on us. Do not 

V.-21 
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forsake us. We are your humble servants. We repent for our folly. 
We forgot ourselves and became proud. Oh, Dearest, forgive us 
and reveal Yourself to us. Your lovely face has captivated our 
souls. The beauty of your eyes has smitten our heart. Life without 
you is intolerable to us. , 


People know you as the son of Yashoda but we know that you 
are God and have come for the protection of the world. It is, 
therefore, your duty to protect us by revcalng Yourself to us. Be 
pleased, to show us Your charming Iotus-likc face. Look at us 
with a gentle smile and speak words full of love and sweetness,” 

This love of the Gopis is Divine. Krishna’s love for the Gopis 
is also Divine, because it is God’s love for the Gopis—who are His 
loving devotees. Neither the Gopis, nor Krishna, desired indul¬ 
gence in sexual pleasures. It is just to give delight of love to 
His devotees that He designs to sport with them and reciprocate 
their love. Otherwise as God, He Himself being free from any 
desire would not condescend to accept their love. He himself is 
personification of Perfect Love, and so he can have no sexual 
desire with others. To make the soul participate in bliss, God des¬ 
cends to the plane of the Divine souls and gives His love to them 
on their footing of equality, which remains perfect, unaffected and 
undiminished. 


The Divine Love is like fire, which by its touch removes the 


dirt of a base metal, put into it, softens and purifies it. The tempo¬ 
ral love is similarly converted into purest crystalline transcendental 


love if it is directed to God. JuoC as parched rice lose their power 
of fertility, so, what is called sex-love is transmuted into divine love, 


if directed to God. If this love of the Gopis, were profane, IJddhava, 
the greatest of the Yogis, would not have paid in most fervent 
terms, a tribute to the Gopis, He was sent with a message by 
Krishna from Mathura to console the Gopis during His absence 
from Gokula. Remembering Krishna’s love, they used to pass their 
days and nights in grief. Uddhava conveyed the message 
Krishna to them, "Oh, Gopis, I know what sorrow you must be 
feeling in my absence but you know why I have come to Mathura* 
Although I am here my heart is with you. There can be no sepa 
ration between you and Me (God). I am enshrined in your heart. 
Do not think that I am away from you. Instead of passing your 
time in pangs of separation you should mentally think of Me and 
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you will realise that I am with you*” The Gopis listened to the mes¬ 
sage with rapt attention. At first they rejoiced that Krishna was 
remembering them; but they did not appreciate Krishna’s advice 
of practising Yoga. Uddhava also insisted on it as a way to for¬ 
get their sorrows. But they replied, “Oh, Uddhava, tell Krishna 
that we thank him for His remembrance; but it is cruel on His part 
to advise us to resort to Yoga and forget His love. We on our part, 
prefer the pangs of separation for Him to meditating on Him men¬ 
tally. What joy can meditation give to us? We want to enjoy 
His love in His presence. Can meditation give us that enjoyment? 

We take delight in the moon and not in its all pervading light. 
We have nothing to do with omnipresent God. We want to enjoy 
love in the company of our personal God, who is embodiment 
of love. The omnipotent God is no good for us. Krishna’s graceful 
gait, merry laughter, playful glances, sweet words and beauty of 
His face have so much charmed us that we think of Him alone. 
It is not possible for us to forget His love. We will prefer death 
to forgetting His love.” 

With tearful eyes, they ended their speech and Uddhava’s heart 
was deeply touched. He felt prostrate at their feet and said. Oh 
Gopis, today I have understood your love for Krishna. When your 
love is so deep and intense, it is wrong to advise you to have re¬ 
course to meditation for forgetting Him. The Yoga is not for the 
Divine souls like you. You are right in what you have said. Your 
love is true love, not lust. Such love is very rare. Even God 
Brahma cannot have that love. It is wonderful that simple women 
like you, can possess such deep and absolute love for God. Would 
that, I were born as one of the shrubs, creepers or herbs of Brinda- 
wana which come in contact with the dust of the feet of these 
highly blessed women who abandoned their relations for God. 
They live in fool’s paradise who denounce their love as adultery.” 
With these words he touched the dust of their feet and taking 
leave of them, returned to Mathura to acquaint Krishna with 
the love-lorn condition of die Gopis. 

The other way of love by which God’s love is experienced by 
the devotee is the Radha Type of love, known as sweet sentiment 
(Madhurya Bhava). The Radha-typc love is termed as Swamini- 
bhava by Vallabhncharya and that is considered higher than the 
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Gopi-love. In the Gopi-type Jove, die relation between God and the 
souls is that of the master and the servants. There is no equality. 
The souls do not forget that they are servants of God. That kind 
of love is obtained by self-surrender, dedication, sacrifice, and 
submission, The Swaminibhava is on a plane of equality 
between God and the soul, God forgets that He is the Lord, and 
accepts the love of the soul as His equal. No doubt Radha is also 
one of the Gopis; yet she holds equality with Krishna. 

One writer writes, “when beings arc perfected, they reach the 
plane of Krishna. The Gopis are such perfected beings. Radha is 
the chief of such perfected beings, from whom God never parts. 
If symbolically the Gopis represent the outer powers of love-form 
of God, to be expressed in physical actions of love, Radha is the 
inner experience. It is the Siddhashakti of Love-God, without which 
love can not be manifested in the outer forms. This is the highest 
type of Divine Love. Both the Gopi-type and the Radha-type love 
are Divine love. The difference between them is that of a degree. 
Any how, for God-realisation, all earthly loves must be transcended 
and one’s love should be directed to God alone. The Radha-type 
love is not for all. Even Gopi-type love is difficult to be achiev¬ 
ed. The Go pi-type is only an ideal for all kinds of souls irrespective 
of their sex, provided they seek God’s love, renouncing world and 
attachments. 

The love of the adulteress-type also falls under this head, 
though it is of the lowest kind. All these types are the varieties of 
Divine Love, but there are differences of the degree. In short the 
love of any kind, mentioned above if directed to God is Inown as 
the Divine Love. The poet Byron in one of his poems, speaks 
about the divine nature of love; 

Yes, Love indeed is light from heaven, 

A spark of that immortal fire; 

With angels shared, by Allah given 
To lift from earth our low desire; 

Devotion wafts the mind above, 

But heaven itself descends in love, 

A feeling from the God-head caught, 

To wean from self each sordid thought 
A ray of Him, who formed the whole 
A glory circling round the soul. 
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Byron’s eulogy of love is in praise of temporal love. He knows 
nothing of the Divine Love, and, yet he pays such a fine tribute to 
the power of love. Valla bhacharya accepts only the Rad ha-type 
and the Gopi-type of love, the former for his own personal expe¬ 
rience and the latter for the devotees. The parental-type of love 
is accepted for the Divine service of God as Bala-Krishna. 

Shri Vallabhacharya always believed himself as the Swa- 
mini of Lord Krishna, and mentally experienced the Divine Love 
of the Radha-type. That love is described by Jayadeva in his 
Gita-Govinda and by Vitthalnathaji (son of Vallabhacharya) in 
his poetical work Sk ring a T-Rasa -Manda na. It cannot be acquired 
unless a devotee is free from all the worldly ties and desires. Very 
few, especially those who are most favoured whom God loves as 
His equals are likely to reach the Rad ha* type of love by God’s 
grace. The souls in the worldly state should endeavour to get the 
Gopi-type of love. In the firsts stage, the devotee is a seeker of’. 
God’s love, while in the second stage, God is a seeker of the devo- 1 
tee’s love. In short, the plane of the divine love is reached by the / 
devotee by transcending all other loves such as self-love, family-love 1 
social love, nay, even the Universal love. 

DIVINE LIFE 

We now turn to the way indicated by him for living a Divi ne \ 
Life. The Divine life, is a kind of new birth of the soul. The soul I 
will become godly and belong to Him. It was God’s, before its 
birth, but as it forgot its relation to God, he got itself entangled 
into worldly life and so became a bound soul. Now realising the 1 
relation through knowledge and devotion, he changes his nature j 
so that his love and attachment having been withdrawn from the 
worldly objects become greater progressively ior God. It now con¬ 
siders this life as a temporary halting on its sojourn to its destination 
namely enjoyment of God’s Bliss. Before a soul becomes fit for the 
divine life its nature must undergo transformation. It must he com¬ 
pletely free from the sordid grossness of worldliness and turn to 
the divinity. In its new career, it must change its outlook ofjife. 
It^must aspire for only_God’s love. This does not mean that it is 
not to have any other love such as love for wife, children or for i 
mankind in general, but with all this love, the soul is to seek and 
attain God’s love. For, if all is God and if God is love, love for 
all is included in the love of God. Love for humanity is also a 
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representation of God’s love and yet God’s love transcends the Io\e 
for humanity or the universal love. The devotee who is on the 
path of divine life loves all things, even of the world, as they are 
God’s things and so in loving them, he has no attachment to 
them. It is self-less love for them—the love for God’s sake. By this 
way his worldly love is transmuted into shining gold. The aspi¬ 
rant of divine life must possess all the qualities of a Stkxta Pragna 
and also of a devotee mentioned in Chapters II and XII of the 
Bhagavad Geeta. The Bhagavad Gita treats these qualities in 
Chapter XVI under the title of the Divine Qualities. The quali¬ 
ties expected of the aspirant of Divine Life are fearlessness, absolute 
purity of heart, constant absorption of mind in meditation for God 
—realisation, charity, self-control, sacrifice, study of the scrip¬ 
tures, straight-forwardness, non-violence, truth, absnece of anger, 
renunciation, peace, absence of bach-biting, compassion to crea¬ 
tures, freedom from grief, softness, sense of shame, sublimity, for¬ 
bearance, fortitude, purity and absence of malice and pride. The 
Gita also mentions the vices namely—hypocrisy, arrogance, 
pride, anger, harshness and ignorance. Unless they are first es¬ 
chewed, the divine qualities cannot be attained. They are like 
seeds in the field. The thistles etc. should be removed from the sou 
of the field and it must be well tilled if good crop is expected, 
before these are sown. So, according to the Gita for the 
development of devotion the vices must be first rooted out .The 
character building is a pre-requisite for a religious life. A reli¬ 
gious man’s life must be morally good. It is a qualification for 
entering the divine life. The way to divine life is indicated by 
Vallabhacharya in his “Sixteen Works”. In each one of these 

works, he lays emphasis on a particular aspect of the Divine Life. 

The plan outlined by him is indicative of the^evolud° naI Y 
process leading finally to the goal of God-realisation. Since the devo¬ 
tee’s goal is God-Realisation, lie is indifferent to Righteousness 
(Dharma), material wealth (Artha), worldly happiness (Kama) 
and liberation (Moksha). But it is not easy to reach this goal with¬ 
out the knowledge of the nature of God and the soul’s relation to 
Him. By knowledge lie will know that God’s love is to be sought 
from Personal God who is Love, and that the soul as a part of God 
should seek Him by devotion. He should now take the path of de¬ 
votion for translating what he knew into action, through service of 
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God- The service of God is a practical way but before the devo¬ 
tee betakes to it, he has to take a vow of consecration before God’s 
image that, hence forth, he would regard all his possessions and rela¬ 
tions to be God’s and not his and would not use them for his 
personal good. He should attribute all happenings in life to the 
Will of God. As God is his care-taker and protector, he should not 
entertain any anxieties. He should also know that his soul is the 
Pushti soul, and not worldly or spiritual soul. As such, he seeks 
God’s love, which is higher than a spiritual love. It is incumbent 
on him to renounce worldly life and seek God’s Bliss by love. 
In course of its development, this love passes through three phases 
—(1) attraction to the Divinity (Sneha) (2) attachment to the 
Divinity (Asakti) and (3) finally a condition of suffering intense 
agonies of separation from God (Vyasana). In this last stage God 
is moved to come down to the soul and to reveal Himself to it and 

shower His blessings on it and enjoys its love. This is known as 
Nirodha of the soul. Shri Arvinda describes the love experience 

of the soul with the Divinity in the following words:— 

"Its relations of love and delight will be the play of the 
Divine ecstasy', for God is love and delight and what with us would 
be denial of love and delight, will be the holding back of joy in 
the still sea of bliss, so that certain forms of Divine Union and en¬ 
joyment may be brought in front in an ecstasy of swelling of 
waves of the bliss. So also all its becomings will be formation of the 
Divine being, in response to these activities. At the same time this 
oneness will not preclude relation of the divine soul with God. With 
its supreme self, founded on the joy of difference, separating 
itself from unity to enjoy that unity. Otherwise it will not annul 

the possibility of any of those exquisite forms of God-enjoyment 
which are the highest rapture of the God—a God-lover in his clasp 

of the Divine.’* (The Life Divine) 

Arvind’s way for reaching this goal of the divine life is through 
integral Yoga in which action, knowledge and devotion are assi¬ 
milated into one homogeneous dement. According to Vallabhac- 
charya, there is no such integration or co-ordination but predo¬ 
minance of only love and again it is not God in the form of 
God-Sat-Chit-Ananda (Being consciousness-Bliss) but as Krishna, 
personification of Love and BHss. Vallabhacharya’s devotion 
points to this goal of the Divine Life. 
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For daily experience of God, a mode of Divine Service has been 
introduced by Vallabhacharya so that the devotee will ha\e thought 
of God ever in his mind The body and the senses are trained for 
God s service, but the real love experience by which God rev eals 
Himself to the devotee is through the mental service (Manasi Seva) 

It is pure and free from the grossness and sordidness of uorld 
lmess 


It is supra cosmic and supra sensuous and basks in the sunshine 
of God’s glory It is not realisable by any amount of knou 
ledge or religious disciplines except by God’s grace The soul that 
has achieved the Divine Love, does not care for anything except 
God’s love Hariraiji indicates three steps m the development of 
the Divine Love It is rooted in the devotion by which the de\o 
tee, in the preliminary .stage, tries to know the nature or form, of the 
Divinity which is ‘Ananda (Bliss) He then focuses his min d on 
that form, and by contemplation comes to love Him Then the 
mind reflects upon God s Lilas mentioned in the^Bhagvata By 
this, his mind is completely detached from the worl d and is at 
tached to Him Now he feels acute pangs of his separation from 
God His days pass in longing for meeting God This is a very_tr) 
mg and critical stage of mental distress and restlessness It is a 
state of Sarvatmabhava in which the devotee feels, by the intensity 
of his love, the presence of God, not in the outer world, but also 
in all the parts of his body, his senses and his mind His soul sees 
God in all the objects He opens his eyes, and feels the presence of 
God before him He hears some voice and feels the rapture of hav 
ing heard God s voice Every movement around him reminds 
him of God s approach to him This is how the idea of the divine 
i soul is understood by Vallabhacharya When it reaches culnuna 
, tion, God of His own accord, re\ eals Himself before Him and ac 
cepts him as His own The Divine Love thus, restores the soul to 
God from which it is never separated 



Chapter IX 
AESTHETICISM 

Shri Vallabhacharya has Hot thought of the concept of Beauty 
as the important element of aesthetics separately and formulated 
any theory about it, because he was more of a religious teacher- 
cum-mystic than a mere philosopher. He has evolved some princi¬ 
ples of philosophy, based on the Upanishads, only as countenanc¬ 
ing his religious convictions in the attainment of God. If philosophy 
docs not point to the way to God, it is not worth its salt. Knowing 

that the aim of life, being God-realisation, he has evaluated every 
means and science in relation to God. According to the Upanishadas 
God or Brahman is the Highest Reality. He is Truth-Consciousness 
and joy. The true aspect of God, known as ‘being’ is manifested in 
the world, the knowledge aspect known as ‘consciousness’ is manifes¬ 
ted in the souls. The joy aspect is unmanifested in the world of 
the souls. God is transcendental .The joy-form of God is desig¬ 
nated as Rasa or Love. We may call it Beauty also. So God in 
His joy or love-form is Beauty. Some identify God with Truth 
(Satyam) but it is inadequate representation of God. He is Beauty 
also and that is the highest conception of God. God’s Beauty, 
though not visible to human beings is reflected in the external 
appearance and features of all the subjects and objects* 

To realise God, it is essential that one must perceive beauty 
which is hidden under the guise of the external appearance and 
love it. He should love beauty in every form believing that it is 
vjotfs ’oeaUty. uy ’loving ’Beauty, one ’loves 'CroB anB realises rum. 
The man who abhors beauty is away from the path of God-realisa¬ 
tion. But this love for beauty is not for beauty’s sake or for any other 
purpose, but only for God’s sake. In loving a beautiful object, he 
should know that lie is loving God. Vallabhacharya does not sepa¬ 
rate it from love. Beauty and love are to be thought as synonyms. 
There is no line of demarcation dividing their realms. "Where 
there is beauty there is love and vice versa. God is Love, and 
Love is beauty. 

Beauty either in the subject or in the object is not its own; but 
from God, who is perfect Beauty. Just as in the objective world, 
it is revealed in diverse forms—natural or man-made, it is also 

32D 
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revealed in God’s subjective creation. The Upanishada declaress that 

God evolves out of Him the various objects with forms, as well 

as the word. The former is termed as Rupa Srishli of God and the 

latter the Kama Srishti. The Beauty of Nam a Srishti is revealed 

through words with their powers of denotation. God’s beauty is 

revealed in the prose forms such as a story, a novel, an essay, a 

drama and in poetry such as lyrics, songs, odes, episodes; even in 

all musical notes and in their figures, qualities and sentiments. 

A song has no beauty of its own but if it appeals to any one who 

listens to it, it is God’s beauty, which comes out from the song and 

touches the heart of the listeners, in whom also there lies dormant 

beauty of God. If beauty were not dormant in the listener’s 

heart, the song, howsoever excellent, would not attract the 

attention of the listener, so in the relation of the subject-object, 
ultimately, it is the beauty of God, neither of the subject nor 

of the object. 

The Greek Philosopher, Plato regards Absolute Beauty as real 
and abstract. The Beauty in the objective world, is only a copy of 
the Absolute Beauty—an eternal idea. The Beauty of a picture is 
only a copy of the absolute beauty and not real. He believes that 
there is an organised reaim of ideas each of which enjoys immuta¬ 
bility and eternity. This organised realm is real in the sense 
that they are independent entities not depending upon our mind, 
either finite or infinite. According to him, the absolute beauty is 
independent of any kind. It cannot be grasped by mind or senses. 
Hence the objective beauty is not real. This view is erroneous. In 
the first place he conceives of eternal ideas existing independently 
without subsistence in any ultimate substance, secondly because, 
he thinks that the objective beauty is only a copy and it is not 
real like the original. But he forgets the fact that the copies arc 
as real as the original; because the copy is nothing but the re¬ 
production of the original. The original is one, but it may be re¬ 
produced in many copies. The copy neither adds nor substracts 
from the original. Wc may say that the objective beauty is not all 
the beauty of God, but we are not justified in holding that the par* 
tial beauty is unreal. There is no difference between God’s beauty 
and the objective beauty. 

Aristotle thought of Beauty In an analytical method. He did 
not agree with Plato’s view. He thought* of it consisting 0 
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the uui\crsal elements—order, symmetry and dcfinitioness. He 
says that a certain magintude is desirable in beauty. An animal 
may either be too small or too large to be beautiful, when it can¬ 
not be surveyed as a whole. Berkely was an idealist. He would not 
recognise physical beauty. It is all mental, but he would stretch 
his argument further and assume that, ultimately tv try idea exists 
in his argument, beauty ultimately would exist in God. Kant recog¬ 
nises only moral beauty and would make it transcendental. 

Spinoza perceives Beauty in all the things. 

Vallabhacharya would accept this partially. According to 
him, the beauty is transcendental though immanent in all the 
objects. Kant judges beauty from certain criteria which are ex¬ 
pressed in the statement—“That is beautiful which pleases us by 
quality and quantity disinterestedly,” but he lays down certain 
conditions. God’s beauty is revealed without any human consi¬ 
derations. It depends upon the will of God. Lord Shaftesbury 
perceives beauty as physical, spiritual and divine. He is right in 
holding the Divine beauty as ultimate beauty. 

Some think ‘Unity’ of the constituents of a beautiful object, 
as a determining principle of beauty, but if it is applied to the 
outer beauty, then the principle is defective, as it represents only 
one side of truth. 

Croce was one of the greatest lovers of Beauty. In his work 
‘Aesthetics’ (1902) he makes certain statements about beauty, 
which are worth noting. He says that beauty is the mental forma¬ 
tion of an image (or a series of images) that catches the essence 
of the thing perceived. Again he observes that the beauty belongs, 
rather to the inward image than to the outward form in which 
it is perceived. According to him, the beauty of a thing is its 
essence and it is experienced by the inward image, which is no¬ 
thing but intuition. He denies that beauty can be perceived by 
the senses or intellect. But what is this intellect? Is it not a kind 
of knowledge? The beauty of a thing cannot be revealed by inten¬ 
tion, but by love for the thing. A thing in itseir may be deform¬ 
ed, and yet it appears as beautiful to those who love it. If one 
has no love for the thing presented to him, however beautiful it 
may be in the eyes of others, it will fail to impress him. To one 
who is deaf or indifferent to music, even the sweetest song of a 



332 VALLABHACHARYA—HIS PHILOSOPHY AND RELIGION 


master of music will fail in dimming liim. So the beauty or any¬ 
thing will be revealed to those who love the thing. Otherwise, they 
will be indifferent to it, or condemn it. So the essential thing re¬ 
quired for the revelation of the beauty in a thing is the !o\e 
on the part of the subject. He is right in asserting that beauty is an 
essence of the things. We would rather modify it and say that it is 
the essence of uhtmate beauty i.e. God, because all individual things 
are the existence of God. They originate from God, hence their 
beauty also originates from God, This beauty is to be perceived 
and enjoyed by those who have love for God. 

Vallabhacharya’s attitude is not that of an utilitarian, an idea¬ 
list or of a rationalist thinker. It is not for self-enjoyment, grati- 
fication of senses or for profiteering. He does not hold the theories 
—(1) Beauty for Beauty’s sake (2) Beauty for virtue’s sake or (3) 
Beauty for pleasure’s sake, but he would hold the theory of Beauty 
for God’s sake. One who loves God and His beauty as revealed in 
the objective world in any form is moved only by love for God. 
He thinks the whole world as beautiful, and whenever he beholds 
it, his heart is so enraptured that one cannot but give vent 
to his feeling of exhilaration which is expressed in eulogistic 
words. How beautiful is God's world ! I must love it, 
because it reveals God’s beauty, and I must reach God’s 
beauty through this. He sees flowers and exclaims, “How much 
my God will be delighted if I present them to the image of God 1 
If he happens to see a beautiful design on a piece of cloth, he will 
not use it for himself, but will offer it to God. The beauty is not 
for self gratification, but for pleasing God. If there is a motive 
of the utility behind the concept of beauty, it is the utility of a 
higher kind, as it is to be utilised in God’s service only. Thus 
the idea of utility, even if it is there, is highly sublimated. There is 
no consideration either of the good of the individual or of the 
society but that of service of God. His view is, that every kind 
of beauty must impress upon its lover to love God and sene 
Him. To him Poetry, Art, Music, Sculpture, etc, which are the 
media for the expression of beauty arc valued only for their being 
used in the service of God. Vallabhacharya’s ideal of beauty is 
Lord Krishna who is Love and Joy personified. He loves beauty, 
because he loves God. God, as beautiful, has been, manifested 
everywhere^ externally and internally in all beings. God’s beauty 



AESTHETICISM 


333 


is revealed in all objects, men, animals, birds etc., as well as in 
natural and even in physical objects made by men for their use* 
All these forms of beauty ultimately are deriv ed from the eternal 
beauty of God. x\. man loves a natural object, a sunset cloud, a 
rippling mer, a landscape, a tree or a flower, because in them is 
revealed the beauty of God. These things hav e no beauty of their 
own. Even nature has no beauty of its own but that only, which 
is derived from God. In loving nature, wc love not nature but 
God. We say that Wordsworth and Shelley were great lovers of 
nature but wc should say that they were in one sense lovers of the 
beaut) of God. A picture or a fine piece of carpet, seems beauti¬ 
ful to us. The beauty does not belong to the object nor to the artist 
who made it, but it is the beauty derived from God. The artist in 
fashioning a beautiful thing is guided internally by the ideal of 
beauty which simply copies the greatest ideal of beauty i.e. 
God. 

There are two schools of thought among the aestheticians, 
one believing that the beauty is subjectiv e, the other that it is the 
objective. According to the first school, when one loves or is 
attracted towards a particular object, say, a lovely flower, a sun¬ 
lit cloud, a landscape on the ban! of a river, a picture of some 
scene of nature or music or acting, it is the beauty of an object, 
either in its form or quality, that is the cause of attraction. The 
beauty of an object appeals to every body and captivates the 
heart of its beholder i.e. the subject. In the opinion of the other 
school, the object may be destitute of beauty, and yet, the sub¬ 
ject will derive joy from it. To a Negro his child though ugly is 
always an object of love. This means that beauty is subjective and 
not objective. If beauty is objective, how is it that the same 
person who once enjoys listening to a musical composition or a 
particular picture feels disgust for it at another time? The rea¬ 
son is that it is not objective. It depends upon the mood of the 
subject A man with a sound mind wall enjoy the object better 
than the sick man. An object may be very' beautiful but unless 
the subject possesses imagination to behold it, it will not at¬ 
tract the subject. So beauty is in the imagination of a subject On 
this question, the comments of Emerson are worthy of note. He 
says, ‘Things are pretty, graceful, rich, handsome but until they 
reach the imagination, they' are not beautiful. It is not in the 
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form but in the mind. Emerson, in these woids, holds the view 
that beauty is subjective. 

To VaUabhacharya, Beauty is unanalysable. It is to be appre¬ 
ciated as a whole and not to cut it into bits by water-tight divi¬ 
sions of subjective and objective beauty; because the source of all 
beauty is God. It is God, who by His will has manifested in the 
two forms of the subject and the object. The souls which represent 
His consciousness are subjects and the world which represents with its 
multiform is the object. His ‘being’ aspect is the object. The subjects 
are enjoyers of beauty and the objects are objects of enjoyment— 
enjoyable. This world is created by God for His Divine sport and 
enjoyment. For that purpose He has revealed His beauty in diverse 
forms in the objects and m the (souls) subjects. The subject 
and object differences are imaginary, not real. They are forms of 
God, manifested by God for His own enjoyment. He has diffused 
this beauty m the subjects and the objects. In the subject it is in 
his mind and in the object m its form as well as quality, God is 
the enjoyer and is also the enjoyable. Both the subject and the 
object have beauty which is not theirs but God’s. 

To experience and enjoy the Divine Beauty, Vallabhacharya 
has suggested the mode of Divine Service or Seva. It is so called 
because it is entirely rendered to God through his image. It diners 
from other kinds of services such as social, though all other forms 
of service are comprised within it. To enjoy the Divine Beauty 
means to express love for God and participate in his Bliss, which 
is the goal of a God-seeker, in this life. The image of God represents 
God, and is conceived as God in His aspect of Beauty. So the ser¬ 
vice is made joyful and beautiful with all the necessary beautiful 
paraphernelia in the forms of music, painting, decorations etc. with 
beautiful atmosphere. The image of God during daily service, as 
well as during festive occasions, is dressed in the most beautiful 
garments, decked with the beautiful ornaments and jewellery* 
served with the best of food and adorned beautifully with garlands 
of the choicest flowers. Music and painting are also employed in the 
service of God. Music consists of all the different types of songs, 
such as cards, bullebies etc. with a variety of tunes relating to die 
Lilas of Krishna as a child and a boy. The place where the image 
is kept is surrounded by the best pictures depicting God’s Lilas m 
Gokula and Brindavana and beautiful scenes of natural objects. 
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The mode of Divine service is most adequate for it; for, it engages 
the body, the senses, the mind and the soul of the dev otee in con¬ 
templation and all are absorbed in the enjoyment of the God’s 
Beauty. 

Keats says, *A thing of beauty is a joy for ever;* but Vallabha- 
chary a. would amend it, ‘A thing of beauty is a joy for ever be¬ 
cause it is God’s beauty’. Perceived as an isolated thing of beauty, 
it may give joy which is only temporary; but when it is viewed 
as an object revealing God’s beauty it becomes a joy for ever. 
As beauty of the thing only, it gives physical, but when conceiv¬ 
ed as a thing revealing God’s beauty in it, it acquires the cha¬ 
racter of Divine beauty. Keats who felt so highly the joy of beauty, 
was ignorant of the joy of Divine Beauty. 

Vallabhacharya had no glamour for abstract Beauty. He loved 
every hind of beauty in reference to God. He considered all the 
beautiful objects in the world as expressive of God’s Beauty. To 
him, God was not beauty but the beautiful and he loved God’s 
beauty in His personl form. He loved and paid obessiance to 
Krishna, who was his God-Perfcct Love and Beauty. 

God’s beauty is indescribable but can be described concret- 
ly in His personal form. In one song called 'Madkurs Asktehd* he 
describes the beauty of Krishna’s limbs, fluite, cows, food, 
songs, dances, gait, clothes and ornaments. All these are sweet 
because Krishna is Himself the Lord of Sweetness. In the song, 
he does not describe God Krishna, as the creator of the universe 
or the Lord of *A1P, but as the Lord of sweetness and says that 
as Krishna is the Lord of Sweetness or sweetness incarnate, every¬ 
thing associated with Him is sweet. The only word by which 
God’s beauty can be praised by a devotee is ‘Sweet*. In another 
poem addressed to the river ‘Yamuna’, he beholds in her and extols 
its beauty as a beloved of God, fourth in rank. It is symbolical 
of supreme love of God. It is a river, but it is described as a 
Deity. Yamuna is possessed of so much beauty that even the God 
of love will be more glorious by her. She is compared with a lady, 
having her waist encircled by a girdle in the form of the bank, 
and surrounded by maids in the form of the birds, parrots, pea¬ 
cocks, swans etc. The sands on the banks resemble the bracelets of 
pearls on the hand like waves. Vallabhacharya further says that 
by drinking its waters, man’s all sins are removed, his body be- 
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comes divine and his nature is changed so that he will acquire 
fitness for God’s love. 

Such tribute to the beauty of a river is unique in the literature 
of the world. Trom this, we understand the hind of beauty, he loud 
It is that which united a man with God and make him feel lo\e 
for God. Such a beauty is not met with in the world in human 
spheres or in objects associated with human beings. The aim of 
the beauty of the earthly objects, without reference to God, is to 
produce a temporary pleasure of the senses. It has nothing holy 
in it. The beauty in reference to God is on the contrary, holy, 
chaste and restrained, and capable of yielding supreme bliss in 
the form of the enjoyment of God’s love. 

Poetry, Art and Music arc valued by V.illabhachary a as means 
of God-realisation. They arc the gifts of God and must be offered 
to Him for His adoration. The poet is to adore God, by his poeti¬ 
cal compositions, the painter by his pictures and the musician by 
lus songs. These gifts arc not given to them for the satisfaction of 
their sense-feeling which is nothing but making a misuse of it. The 
beautiful objects must be loved not because they arc conducive to 
pleasure but because they arc the media of communion with God. A 
dev otcc is not averse to beauty but he enjoy s it, believing that ev cry 
form of beauty is God’s creation and reflects His own beauty in a 
limited measure. The poets, the artists and the musicians are also 
devotees, if their poetry, art and music arc devoted to the beauty 
of God. 

The Gita-Govinda by Jayadco and the songs by Suradasa 
arc the best poems because they aim at depicting the beauty of 
God Krishna in one way or another. They resorted to the singing 
of God’s beauty in verse as a Nirodha (discipline of concentration 
of mind on God). The ideal of God as the Beautiful is favourite 
with the Devotional School, especially the Vaishnavitc School in 
India. This ideal-is received by that school from the Bhagavata, 
which describes the (Mas) sports of God Krishna. The word 

Krishna used for God is not only for any historical personage or a 
Human being, but for the Vedantic concept of Brahman standing 
for the ultimate principle also. The God of Bhagavata is not only the 
creator, sustainer and the destroyer of the world, nor as Akshara 
—impersonal and immovable, omni-present and omniscient- 

having ‘Being and Consciousness* as His aspects, but supreme 
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bliss—Ananda or Love. No doubt truth and knowledge also 
constitute God, but God is something more than these. He is be¬ 
sides Truth and knowledge—Love or Joy—which is expressed in 
the beautiful objects. The author of the Bhagavata describes 
Krishna’s beauty in. the Xth book which is full of exquisite des¬ 
criptions of the Bnndavana, the land of Krishna’s boyhood, the 
river Yamuna, its trees and flowers, the cows, the cow-boys 
and the sports and dances which Krishna enjoyed with them. The 
author’s aim is not to describe them for their beauty only but be¬ 
cause his heart becomes rupturous at the thought that these were 
associated with Krishna—the Beautiful God. Every part of that 
land and every object He touched or came in contact with, was 
under the magnetic influence of Krishna’s beauty. With Krishna 
in Brindavana life was full of charm and love; but when Krishna 
left it, it was dull and devoid of beauty. According to the author 
of the Bhagavata, the presence of Krishna invests the atmosphere 
of Gokula and Bnndavana with beauty. The scene of Krishna’s 
playing upon a flute is the finest description in the Bhagavata. It 
is entitled as *Venu Gita* (The Music of the Flute.), 

Krishna is symbolical Love form of God. Vallabhacharya 
explains by saying that Krishna is to be understood as God, 

who is Love; and the Bnndavana, the heart of the devotee, the 

flute, the knowledge of God as Love and the pea-cock, flowers 

and garland etc. worn by Him are suggestive of the kinds of 

beauty. If the devotee’s heart is laden with love and simplicity, 

he will realise God in his heart. To experience God's love, the 

heart must be pure and beautiful by non-attachment to the world. 

The aim of beauty is to feel God’s love or realise God. We are 

endowed with senses, only for the enjoyment of God’s love, ibr, 

that is the supreme end of life. 

Art, Music, Poetry, scuplture etc. serve as media for the ex¬ 
pression of beauty, but they must be valued only for God’s sake, 
for the delight of God. Otherwise they have no place in the divine 
life. The purpose of art is to make one’s life spiritual and religi¬ 
ous for love of God. 

According to Shri Arvinda, Art is discovery and revelation of 
Beauty, but it should reveal the beauty of the soul as well the 
beauty of the Divinity. Art should help an aspirant of the Divine 

V.-22 
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life m to assist him in reaching the Highest This is and must 
be a part, both of our aesthetic and our spiritual endeavour 

Again Shn Arvmda says, ‘Beauty is not the same as delight 
but like love, it is an expression—a form of—Ananda, created by 
Ananda and composed of Ananda Vallabhacharya also takes the 
same view He identifies it with ‘Rasa’ It is n means by which 
a devotee can see God, the Beloved, every where To a lover of 
Divine beauty, everything appears beautiful Every where he sees 
God s beauty and fills him with delight, whether it is poetry 
music, art, a dance or any scene of nature, he focuses his mind on 
God s Beauty, which not only moves his heart with love, but over 
floods it with it 

Some thinkers who have reflected on the value of beauty ui 
life, discriminate it from truth and goodness But Vallabhacharya 
does not make distinctions between Beauty Truth and Goodness 
According to him all these three co exist together or truth and 
goodness co operate and get fnsed in such a way in Beauty that they 
are not separately recognised They are inherent in beauty, as its 
integral parts There can be no beauty without the elements of truth 
and goodness What is true must be beautiful What is good must 
be beautiful Truth and goodness are the aspects of God s form of 
Beauty All kinds of Beauty—physical, psychical or spiritual arc 
the representations of supreme or Divine Beauty—Beauty of Goa 
The claim for appreciation of beauty in the life of a devotee is 
supported on the ground of its being the beauty of God which 
is instrumental in the enjoyment of Delight m God realisation 

Accordmg to Vallabhacharya, Truth, Goodness and Beauty 
are the different aspects m which supreme Reality reveals itself 
It is not, however, that they exist separately from each other 
It is goodness when goodness is pre dominant, and it is Beauty 
when beauty is predominant each obscuring the other two aspects 
However, as existing in God, they are inseparable It is not p er 
feet Truth of God, if it is not good and beautiful It is not perfect 
goodness of God without Truth and Beauty in it and it is 
perfect beauty of God, if devoid of truth and goodness These 
three are inherent in God They are media of experiencing God 

Every activity of a man has a certain value There are dd^ 
rent kinds of values, such as physical value of health economic 
value of material prosperity, psychical value, including 
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intellectual value of Truth, Ethical value of Goodness and Aesthetic 
value of beauty. As stated above, ValJabhacharya, does not make 
distinction of relative and absolute values, because in his views, God. 
is not only the absolute value, but also he is the centre, conserva¬ 
tion and consummation of all the values. Dr, Bhattacharya ex¬ 
plains this point in his ‘The Principle of Philosophy* p. 399, while 
examining the view of Prof. HofFding, in these words "According 
to HofTding, values are maintained in God.,..We agree with 
HofFding in so far as he makes God the home of values, for 
values in their absolute sense can exist only in God, who is the 
supreme value.” Dr. Bhattacharya, however differs from Hoff- 
ding in holding that the values though conserved in God are not 
static, they are progressive. So God is not only the conserving value 
but also the consummating value, Vallabhacharya would say the 
same thing. In his philosophy, Truth, Goodness and Beauty are 
absolute realities or real aspects of God, without possibility of 
mutual reduction or subordination. Since the ultimate goal of 
life, according to Vallabhacharya, is the attainment of Gods 
Bliss or delight, all our sciences and pursuits must lead to that 
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To sum up, the characteristics of beauty, according to 
Vallabhacharya, are as given below: 

(1) We must love Beauty for the sake of God and not for 

our sense-gratification. 

(2) God is the Highest Beauty It is the home of all values 

It is a conserving as well as consumating value. 

(3) A thing of beauty is a joy for ever. Its loveliness ever 

increases. 

(4) Truth, Goodness and Beauty are the aspects of God and 

they exist in God, inseparably. 

(5) The end of beauty is the revelation of God’s Delight. 

(6) A lover of true beauty puts high premium on charac¬ 

ter. If it is true beauty, it will make virtues shine and 
vices blush. • 

(7) The joy of beauty is, though individualistic, yet, uni¬ 
versal and also transcendental, because it is the joy of 
the beauty of God, 

(8) Beauty has its worth only if beautiful objects are used 

in God’s service. 

According to Vallabhacharya beauty is religious and is a means 
of enjoying the Ananda of God, who is described in the Upanishad 
as such. This is the end of his Aestheticism. All Arts, Music etc. 
poetry, dance have their worth only if they are employed in God s 
service and it is from this point of view that he has recognised 
their importance in his service—way of God-realisation as acces¬ 
sories for the revelation of God’s delight, through beauty of God 
as explained in Chapter VI. 

Shri Mamlal G, Parekh, who has written an excellent work 
on the Life and Teachings of Vallabhacharya, alluding to this 
subject, writes as under: 

“The aim of the faith of Vallabha is to worship God in His 
Ananda Form, which is His Highest and Truest Form. This form 
is moreover full of beauty and God is spoken of Beauty or is the 
fount of Beauty. Accordingly the worship is made as joyful and 
beautiful as it is possible to do. Most of the arts are pressed 
into the service of the Divine worship with the sole purpose of 
giving delight to God. We see here Aesthetics in some of its highest 
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forms dedicated to the service of God and being sanctided in its 
turn by such use,” 

Some contend that the aesthetic pleasure is confined to the 
two senses of the eye and the ear. But Vallabhacharya says that 
it is to be felt by all the senses because there is beauty in all the 
objects of the colour, sound, smell, taste and touch and wherever 
there is beauty, there is pleasure or delight. Vallabha has three 
gradations of beauty (1) Physical to be appreciated by senses (2) 
Psychical, to be appreciated by the mind and (3) the Divine, 
which is experienced by the soul, when it is in tune with or in com¬ 
munion with God. The Bhagavata says, God is the fruit not of the 
eyes only, but of all the senses. All desires of the soul are satis¬ 
fied when God is delighted by the souPs love. It is then that the 
soul experiences the true kind of delight. In this state of delight, 
the senses have no function, even the mind becomes passive; only 
the soul sees God before Him and enjoys His beauty and Love. 



Chapter X 

CONTRIBUTORS TO SHUDDHADVA1TA PHILOSOPHY 


The School of Suddhadvaita philosophy was originated by i 
Vallabhacharya; but it was further strengthenedj and perpetuated] 
by his descendents, who made contribution to it by means of 
independent philosophical works as well as commentaries on 
Vallabhacharya’s works. They arc all in Sanskrit. We shall here! 
indicate only a few important personalities among them; our con-* 
cern here being only with the philosophical side. 


Vitthaleshvara (1516 to 1586 A.D.): 

\ 




He was the second son of Vallabhacharya. He was bom at 
Charanata near Allahabad in 1516 A D. It is said that his early 
education, began under the guidance of Madhava Sarasvati He 
studied all the scriptural works and the philosophical systems, 
but his mind was particularly impressed by the Bhagavata, which 
represented God as Rasa (Love) or Bliss. He had the benefit of 
studying the philosophical works of his father viz. Taitvd P l P a 
jVi bandha 1 Sixteen Works y iSwiodAmi-commentary on the Bhagavat 
Am-Bkashya^commcTiX^XY on the Brahma Sutra, which was 
complete. From these works his conviction in favour of the Sudan, 
dvaita thought grew very strong. As a result of it, he bec am 
a staunch advocate of the Shu d dhad vaita philosophy. H c vv ‘ 
only 15 years old, when his father left this world. Being equippe 
with profound erudition of philosophical nature, he, with 
view to propagating the tenets of the Shuddhadvaita school) a 
tended to the literary activities. He completed his fat hers 
Bhashya ” commentary on the Brahma Sutras. He alsojvrote con 
mentaries on the "sixteen works” and on some portion of tr 
Subodfnni y "cal 1 cd *Ttppani\ His original work, called 1 Vtdvan 
dana * is highly appreciated by the oriental scholars „ as 
unique work on the Shuddhadvaita. This work, as its title sugge sl 
is really the ornament of the learned. It is conceived as a clu 
lenge to Shankara's Maya Vada-Theory of Illusion. It * C P 
diates the arguments of Shankara’s Mayavada as a logio* 
pointing out its fallacies and contradictions, wherein His refutatu 
of Shamkara’s Theories of Reflection and Super-imposition, an£ ^ 
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the Nature of Brahman, though based upon Vallabhacharya’s Tattva 
Di pa Nibandha, really reflects much credi t o n him, as a philo¬ 
sophical thinker. Shri M. T. TeHwala remarks that noble 
thoughts and powerful arguments are ^depicted in very graceful 
and flou'ing language and this charming treatiie~well deserves the 
name “Vidvan Mandana’—the ornamen t of the learned* He 
has also written treatise on the doctrine of T)e votion as a means 
of God-realisation, viz. Bhakti Hansa (The Swan of Devotion), 
In the latter work, he proves from the texts of the scriptures, that 
devotion is not an effect From,any cause. It is a spontaneous emo¬ 
tion for God, independent of any cause. It, owes its exis¬ 
tence and growth to the grace of God. Though a means in the 
state of its development, it ceases to be a means later on. Besides 
being a philosopher and a Religions Teacher, he was a. JPoet and 
wrote many works on tUtlilas of Gocl Krishna. He toured India 
several "rinfes^tcT^reach the message of Vallabhacharya’s Shuddha- 
dvaita and Pushti Marga. He attempted a commentary on the 
Gita. It was a scholarly attempt, but some how or other it ended 

k ^ ■ ■ j 4P ^ ^ 

lere it began. However, his exposition of the Nyasadesha on the 
Gita (XVIII-65) is a masterly contribution. He introduced the 
mode of Divine Service as a means of experiencing love for God. 
He also gave due place to Art and Music in the performance of 
the Divine Service. He was highly popular. Even Emperor Akbar 
honoured him and granted him the noble title, ‘Goswamy’, which 
is hereditary to his descendents. He had among his fol- 

^ Igdg 

lowers not only Kings and wealthy persons, poets and artists but 
also persons of all classes, irrespective of their caste, creed or colour* 


His main teaching is “Love God without any selfish motive, only 

r- ^ ^ ** ■- 

for enjoying God’s love.” He passed away in 1586 A.D. 

V. g kJ ^ 

Shri Gokulnatbaji alias Vallabha (1552-1641 A.D.}: 

He was the fourth son of Sri Vithaleshaji. He was more a 
religious teacher than a philosopher. He lived during the reign 


of Emperor Jehangir. He popularised Vallabhacharya’s tea¬ 
ching of the Pushti Marga especially through his discourses and 


* -“T_* 


talks in the Vrajabhasba. He wrote commentaries in Sanskrit 
on the ‘Sixteen Works’ of Vallabhacharya which amply enlightens 


the Shuddhadvaita philosophy. He was more inclined to the 
religious side of the Vallabha school then to its philosophical 


side. He emphasised that, knowledge was not much useful for God- 
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realisation. Love for God alone was required for the devotee to 
realise God. He was, it is said, the first Acharya in the line of 
Vallabhacharya to use the vernacular medium for the religious 
discourses among his disciples. He is honoured as a protector of 
Pushtimarga, since he saved it from oblivion by the onslaughts of 
an ascetic named Ghidrupa. His interpretation of Vallabha¬ 
charya’s principles of devotion in some cases is original. In this 
respect he had at times gone beyond his grand father .It is said that 
he wrote in Sanskrit a masterly commentary named ‘Lekha’ on 
the Subodhini. His commentary explaining the significance of 
, ‘Gadya mantra ’ in Sanskrit is his most popular work among the Vai- 
shnavas. 

Shri Hariraijt (1591 to 1716 A,D.): 

He was the great grandson of Vitthaleshaji. He revered 
Gokulnatha as his Guru. He was a poet-scholar. His work 
Brahmavada testifies his love for philosophy also. He wrote 
many woiks—small and big—in the form of eulogies to Krishna, 
commentaries on the Sixteen Works’ of Vallabhacharya and on 
some verses of the Bhagavata (10th canto) relating to Krishna’s Lilas. 
Like Gokulnathaji, he concentrated his mind on the Prameya (Grace) 
side of the Pushtimarga. According to him, the goal of a de\otee 
is, firstly, suffering pangs of separation from God and 
God’s love. He believed that the Pushti Marga w as intended_ gnly 
for tKe'elect souls and that these souls alone are elig ible forjjod 5 
1 grace. His most important work is ‘Shiksha-Patra* written in 
verses and intended for the elucidiation of religious principles for 
the followers of Pushti-Marga. He has written some small works 
in Sanskrit in which he analyses and explains ^Vallabhacharya s 
concept of Supreme Reality of God’s form as Love, Krishna as 
Supreme God, the way to experience love of God, Ihe nature of 
Devotion, Dedication, liberation, etc. His writings contain the 
essence or gist of Vallabhacharya’s teaching. He goe s de eply t0 

the innermost meaning of Vallabhacharya’s t each mg^and lays 
stress on that alone. The Vedic rituals have no place in his 
teaching. He lays much stress on God’s mental s ervic e^ whic h ^he 
y calls “Mansi Seva ”, by which the devotee should think in his mind 
on the Idas of Lord Krishna. To help a devotee in this 
discipline, he wrote a work called “Sakasri B Havana” He emphasised 
that sterling character is principle criterion for a devotee. In one 




Goswami Shri Hariraxjt 

S'c page 344 


Ojitec^i Poiuihotla**' 

t's Peg' 345 






















Goswami Shri Togt Gopeshvaraji 

See page 346 


swami Shri Giradharaji 

See page 346 



Goswami Shri Amruddhacharya 

See Page 347 



Pandit Galtulakji 

See Page 348 
























CONTRIBUTORS TO SHUDDHADVAITA PHILOSOPHY 


345 


of Ills works < ' hamakhya Do sha 3 ’—Sin of Lust—he describes passior 
or lust as the greatest obstacle in the path of devotion. He warns 
his followers to be aware of hypocrites deeply engrossed in carna 
or sensual—gratification under'thTgarb of God’s litas. He des- 
cribes'their characteristic marls in a special work The marks oJ 
Hypocrites’. He lived for 125 years, 

Pnmshottamaji (1668 to 1781 A.D.): 

He was bom in 1 668 A.D. and was the seventh descendant 
of Vail abha chary a. He imbibed love of learning from his early 
ch ildhoo d. He studied not only the works of the Valiabha school, 
but also made a comparative study of the" works of all other 
Indian schools of philosophy. He was very faithful in interpret¬ 
ing the - Shuddhadvaita or Brahmavada philosophy taught by 

w L *+- 

Vallabhacharya. He wrote commentaries on the works of Valla- 
bhacharya, sucli as the Ami-Bhash)a, The Taltva Dipa Nibandha , 
Patravatambaha } The Purva Mimansa Bhasya and also on some 
parts of Subodhini and “Sixteen Works”. He has his commentary 
called Suvama Sutra on the Vidvan Mandan of Vitthaleshji. It is 
highly praised by the scholars of the Shuddhadvaita Philosophy. 
He concentrated only on the Pramana side in the matter of the 
knowledge of Brahman. His independent works viz. Prasthana 
Ratnakara, Srishti Bhedabkeda-Prapancha, Theory of Bhakti as a senti¬ 
ment, Alma Vada i Avatarvada , and Prakastavada, are the most valuable 
contributions and are of permanent value to the Valiabha school. 
He mote voluminously. It is said of him that during his travels he 
used to carry with him three cart-loads of books. It was he who 
for the first time introduced a comparative method of study in| 
philosophical learning. In his commentaries, we do not only find 
references to the views of other philosophical schools, but also we 
read his criticisms of those schools. His independent views in 
favour of Vallabhacharya’s Shuddhadvaita was the result of his 
study of the works of other schools from the experts. He was never 
dogmatic. His method of explaining his point of view, which was \ 
of course Vallabhacharya’s, was logical. It is said that some 
works attributed to Pitambarji—his father—were written by him.. 
He was unequalled in learning. He gave Shuddhadvaita Philos- 1 
sopliya permanent place in the History of the Indian Philosophy. } 
He passed away in 1781 A.D. 
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GopesBvaraji (1780*1830 A*D*): 


He is known as Yogi Gopeshvara. As Purushottamaji had no 
son, Gopeshvara’s father was adopted by him He was fortunate 
to have an access to the manuscript collection made by Purushot- 
tannji His learning was prodigious He carried, no doubt, 
Purushottamji’s tradition of l Pramana > —further in Ins own way, 
however he compromised it with ‘Prameya tradition of Gokul- 
nathaji and Hanraiji He was a mister scholar of his time—not 
that he was conversant with all the Skastras , but studied_ them well 

He was honoured m the learned world, as 
‘knower of all’ and as one ‘who experienced or realised God in his 
heart* Gopeshvara himself styles him by these epithets His 
most monumental work is ‘Rashmi’ a commentary on the Pra* 
Kasha* of Purusliottamji on the Anu-Bhasya, a work nearly of 
42266 verses It is known as ‘Rashmi’ i c ‘Rays’ because like the 
Solar rays it throws light on the difficult part of the ‘Prakasha’ It 
is his great merit that in elucidating a particular point, he finds 
support from the Upamshadas But for the ‘Rashmi’ the Prakasha 
would have been difficult to understand His work f The_Bhakk 
Martanda* shows what a great research scholar he was He ewlua* 
ates the doctrine of Devotion under Tour separate heads ^Prmsn&t 
Pramiya^SadhancT^id Fata He has written a work called 'Navarlh 
on Taihreja Samhta, which is not published as yet 


Girdharaji (1791-1840 A.D.) : 


He was the tenth discendant of Vallabhacharya He too* 
the spiritual initiation (Brahmasambandha) from Dwarkanathaji l n 
about 1829 AD he constructed a grand temple at Benaras and 
started worship (Sewa) of Mukundraiji in that temple, where the 
worship continues even today He was not only an ideal devotee 
but also a great Sanskrit Scholar His contact with a profound 
Sanskrit ^scholar like Ramhnshna Bhatt helped lnm a great 
m attaining proficiency m several Skastras 


He also wrote works in Sanskrit Some of the impor tan * 

c 

works are (1) Vivarana — a commentary on the Arm Bhashya 0 
Vallabhacharya (2) Hantosktm — a commentary on the Vidvan 
mandan of Vithaleshaji (3) Balbodhim — a lucid commentary on 

the Bhagavata (3) Shruti Rakasya (5) Shu ddhadvaita 
an excellent work on the Shuddhadvaita Vedanta It has been 
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commented upon by Pandit Rarakrishna Bhatt. Girdhaiji thus, 
enjoys a unique position. Unfortunately he passed away in 1840 
AJD. at an early age of 49. 

Anirnddhacharya (1891-1939 A.D.): 

He was born at Bet Dwarka in 1891 A.D. and was the four¬ 
teenth descendant of Vallabhacharya. He was installed at tem¬ 
ples (Havelis) at Nadiad and Jamnagar. He had ardent love for 
[earning from his childhood and used to delh er lectures in Sanskrit 
at the age of 15. Later on he studied all the works of Shuddhadvaita 
School of philosophy and acquir ed mastery of the same. He had 
also made a comparative study of all the other Indian schools of 
philosophy. He was a great pioneer of the Sanskrit language and 
always admonished for its all round spread in right earnest. 
He honoured and helped the Pandits and the learned, and always 
welcomed them for religious discourse. 

He also wrote works and commentaries in Sanskrit. Some of 
them are (I) Brahmamrita Bhashya on Gopai Purva Tapini 
Upanishad. (Published) (2) Vedanta Vidyalankara Bhashya on 
Narayana Upanishad (Published) and (3) Bhashya on Gopai Uttar 
Tapini Upanishad etc. (Unpublished). 


He was the original founder of Pushti Margiya library, 


Nadiad. 




In short he was a real Acharya with sterling character—the / 
most fundamental requirement of the Bhakti Marga—besides a t 
prominent scholar of an exhalted degree. He passed away in 

1939 A. D. 

The Poet-Emperor of Gujarat Shri Nahnalal D. Kavi, pays 
homage in the following words in his "Vaishnavi Shodash granth”: 


cc 


In the history of the world, the contribution of the Vallabha 


dynesty continuing over a period of five^ hundred years is rare and 
unparalleled. 

It will be a matter of great joy to learn if any other dynesty 
dating over five hundred years in Europe—in America—in Africa 
nay on the surface of the earth, has contributed ,both qualitatively 
and quantitatively towards the philosophical literature, as has 


V 


been done, by the Vallabha dynesty. 


ti 


At present also many Goswami Maharajas equipped with 
comparatn c study of various schools of pliilosopby and religion are 
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well-known for their profound tradition and mastery over ora¬ 
torical powers in impressing upon the public with the teachings 
of the school. 

Among the sons of the daughters of Goswamis, Lalu Bhatt, 
Jayagopala Bhatt, Bharata Martand Pandit GattulaZaji were 
great scholars and have contributed to philosophy as under:— 

1. Lalu Bhatta (1632-1682 A.D.) 

His works are Nirnayamava, Prameya-Ratnarnava and com¬ 
mentaries on Anu Bhashya, Subodhini and Nirodha Lakshan 

■IV* 

2. Jayagopal Bhatt’s works are commentaries on Taiteriya Upa- 

nishad and Mandukya Upanishad. 

3. Bharat Martanda Pandit Gattulalaji (1845 to 1898 AJX) 

was born at Kotah (Rajasthan), His father’s name was 
Ghanshyama Bhatt and mother's Lalubetiji. He lost his eye¬ 
sight at the age of nine years on account of small-pox. He 
was, however, gifted with a very sharp memory which helped 
him a great deal in assimilating orally all the scriptures and 
Indian schools of philosophy and other works at the young 
age of 18 years. He had special mastery over the Shuddha- 
dvaita school of philosophy and Pushtimarga. His memory 
developed to such an extent that he could compose verses 
and poems at the juncture and could reply to, there and there, 
a hundred of questions put to him in serial order without the 
least fault. 

He composed several works and commentaries. The pub¬ 
lished ones are (1) Vedanta Chintamani (2) Sat Siddhanta 
Martanda (3) Marut Shakti—a commentary on Prabhan- 
jana (4) Sat Sneha Bhajan—a subcommentary on T.DN. 

Many of his other works are unpublished. He was 
| honoured with the title of ‘Bharata Martanda—Supreme son 
of India’—by the Pandits and the learned. 

The contribution to the philosophical literature of the Braha- 
min disciples is really a note worthy matter. For example—^ 11 ' 
bhayarama Bhatt’s ‘Adhikaranmala’ on A. B., Vrajnatha 
Bhatt a’s ‘Marichika’ on A. B., Ichharama Bhatta’s ’Pradipu 
A. B., and Ramakrishna Bhatta’s ‘Prakasha’ on Shuddhadvrita 
Martanda are the main works. 



Chapter XI 
APPRECIATION 

In the foregoing chapters, we have endeavoured to put before 
the readers, Vallabhacharya’s wort, in the realm of the Hindu 
philosophy and religion. In this chapter, we shall devote a few lines 
to estimate his work as a Hindu Philosopher and a religious tea¬ 
cher. Vaha bhachary a was a Hindu, well versed in the Hindu 
learning and culture. Naturally his work of whatever kind, it 
may be, will be in the direction of the continuity of the traditional 
thought—philosophical, religious, ethical and cultural, which was 
handed down as a heritage from the Vedic times, through the Gita, 
the Brahma Sutras, the Puranas and the Smriti Works, although 
that thought did not keep the same tenour and rigidity in its on¬ 
ward march. It is believed by some foreign scholars that the Hindu 
Dharma is not progressive, because it has adhered to the same concept 
of the Reality, but it is not a correct picture. From the earliest 
period of its rise in the Vedic age, its nature has been dynamic and 
progressive. This is verified by the fact that its philosophical and 
religious thoughts of the Upanishada have received different 
constructions by thinkers of different times, in accordance irith the 
changed condition of the Hindu Society. That is why, we have in 
India, different philosophical theories of Kevala-advaita (Monism) of 
Shatnkara, Vishishthadvaita (Qualified non-dualism) of Ramanuja, 
Bhedabhedavadaof Bhaskara, and Dwait-advaita(Non-dualism-cuin- 
Dualism) of Nimbarka, Shuddhadvaita (Pure non-dualism) of 
Vana6n a cfi arya ana ijwaita-jjuansm of jft/aaflva. An these aYrierent 
schools of philosophy centre round the Upanishadic thought, which 
under the changed conditions, had to be expounded in new forms. 
Similarly, Monotheism and Polytheism or God as absolute and 
Personal are the Vedic concepts, but they are explained differently 
at different times. This proves that the Hindu Philosophy and Reli¬ 
gion, do not run their course in a narrow groove, although they 
have their limitations, fixed with reference to the ultimate goal of 
reaching God* This is the chief peculiarity of the Hindu Dharma. 
The very idea of Dharma is to shape and sustain human life so as 
to make it effective in the real service of God, through which 
the final goal of unity with God is attained. life is valued 
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not for the opportunities of enjoyment of pleasures it affords, but 
for God-realisation and the Dharma points out the way to it. 
Dharma is a mediator between men and the Divinity. It aims at 
removing the barrier of ignorance that makes the soul forget its 
relation with God and facilitate the condition of their unity with 
Him. Although the original source of Dharma is the Vedas, which 
identifies Dharma with sacrifice, knowledge, austerity, self-control, 
worship and devotion etc., the original meaning has been under¬ 
stood in a new sense in the Gita and the Puranas and also by their 
commentators and the founders of sectarian religions. This explains 
that the Hindu Dharma is not rigid with water-tight compart¬ 
ments. It is plastic and subject to a change. Referring to this fea¬ 
ture of the Hindu Dharma, Dr. Radhahnshnan makes this obser¬ 
vation in his book ‘Society and Religion—p. 113’: “A living 
society must have both the power of continuity and the power of 
change. In a savage community, there is hardly any progress from 
one generation to another. Change is looked upon with suspicion 
and all human energies are concentrated on maintaining the status 
quo. In a civilised community, progress and change are the life¬ 
blood of its activity. Nothing is so subversive to society as a blind 
adherence to outworn forms and obsolete habits which survive by 
mere inertia. The Hindu view makes room for essential changes. 


Vallabhacharya’s teaching of the Dharma is to be understood 
and evaluated by bearing in mind the changed condition of Hindu 
life in the 15th century, under the impact of the Islamic Culture, 
He felt that the Hindu Dharma was almost on the verge of disrup¬ 
tion. Its life and spirit were almost gone. It needed most effective 

medicine in the form of a new Dharma for its restoration and te- 

* 

juvenation. Moved by this idea he began liis work, with a mu 
sionary spirit. He was not a revolutionary thinker but a reformist 
f with faith in comprise between the old and new." HtTfavoured the 
, but not at the cost of the bldrin his view, the past had also 
its glorious history and it was a sin to discard it. If h did not su 
under the new conditions, it should be reformed in parts, wnic 
weak, without aiming a death blow at its strong parts. Cons 
dered in this light, his Dharma,' no doubt, was a new one, althoug 
not a new one from the old form of the Vedas. It i* only the re 
oriented form of the old. The Hindu Dharma was badly in 
of modification and this work was done by him with a bold aC * 


new 
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by his sharp intellectual powers and profound eradiation and; 
utmost zest. It is not wrong to say that the credit of rescuing the i 
Hindu Dharma during the Muslim regime goes to him. He has 5 


shown the ^vay to others, how to reform Dharma and renovate the 


social life. 


■*. 4 


Vallabhacharya’s concept of Dharma reveals all the principal 
traits and characteristics, of the East. 

The following are the chief points in which the East and the 
West differ, according to Dr, Radhakrishnan: 

(1) The Western mind is rationalistic and ethical, positivist 
and practical, while the Eastern mind is more inclined to inward 
life and intuitive thinking. In the East, religion is more a matter 
of spiritual culture than of scholastic learning. 

(2) The East prefers quietism to activism. The cultivation 
of the ulterior life and attainment of spiritual freedom is the aim 
of religion in the East. 

(3) Religion in the West is confounded with a sort of nationa¬ 
lism but the religion in the East is free from this. It transcends na¬ 
tionality and tends to become universal. 


(4) Religion in the West trains man for the citizenship of 
the State, that, in the East, holds up the ideal of making a man not 
only a citizen of this w orld but of the other world, or of the w orld 
of God. 

(5) The West relics upon intellect or reason, the East on in¬ 
tuition, in searching truth. 

Having regard to the religious condition obtaining in the 
country in general and the deterioration besieging the Hindufaith, he 
felt convinced that the religious concepts permeating the then Hindu 
Society needed re-thinking and modification, if the Hindu faith and 
culture were to survive. This was a hard task, but he applied his 
mind to it and arrhed at the following conclusions, emphasised in 
his writings and the various sermons. The concepts no doubt were 
Vcdic, but they had become static, obsolete and out-worn, and 
had fallen so low that they almost became functionlcss and hence 
valueless for a higher kind of life-thc spiritual and also the divine 
life. His religious teaching was intended not only for the spiritua¬ 


lisation of life, but also for a better and higher purpose than that, 
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namely, for the divinisation of life* Let us now indicate here 
briefly, how he interpreted those concepts and ideas: 


(1) Action and Sacrifice: 

According to the Hindu Philosophy and Religion, there are 
two possible ways of reaching the supreme Reality, one by rituals 
and the other by knowledge. In the Vedic age, action was identi¬ 
fied with a sacrifice, a sort of ritualistic work, in which offerings 
were made to the Gods or God for propitiating them* These offer¬ 
ings were made by oblations into fire. The idea of such a sacrifice 
was very popular at one time but under the impact of the Bud¬ 
dhism and the Vedantism of Shankaracharya, it was openly con¬ 
demned as being not useful for spiritual life, although the Miman- 
saka school lent a strong support to it. The Vedantists opposed it 
tooth and nail, asserting its futality as a means and insisted on 
Knowledge alone as a means. 


The Samkhya and the Yoga did not accept sacrifice, 
They took Karma (action) in the sense of action and stated 
that every action is born of the ego-sense, which unless one desists 
from doing action, will become a cause of bondage for the soul. 
The Gita however no doubt understands the work in the Vedic 
sense of a sacrifice but it widens its meaning so as to include all 
kinds of works or duties—done selflessly and without attachment 
to the fruits. According to the Gita, a man has three kinds of 
duties (1) the duty unto himself and to his family (2) the duty unto 
the Society, and (3) the duty unto God. So every kind of activity 
—physical, psychical, spiritual or devotional, has all a signi¬ 
ficance of ‘a sacrifice’. For what is a sacrifice? It is self-giving or 
renunciation of one’s desires. Such sacrifice is not opposed to 


Knowledge in spirit. The Vedists and the Vedantists both are, ac¬ 
cording to the Gita, partially true. The Gita however tells us 
that Knowledge and work are not antagonistic to each other out 
are the two sides of a coin. Vallabhacharya accepts this view of 
the sacrifice and says that the sacrifice is of three kinds (1) mat 
which is performed with a desire to obtain happiness in heaven 
(2) that which is performed for self-purification and the bliss of th c 
spirit and (3) that performed for propitiation of God. The means 
for the first is work intended for God, for the second, knowledge 
of God and for the third, devotion or love for God. The first kin 
of sacrifice is called Adhibhautika —physical sacrifice to be done 
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with ritualistic work or work in general, the second is called 
Adhyatamika or Spiritual sacrifice by knowledge or action and 
knowledge, and, the third kind is called Adhidaivika or the Divine 
one, to be done by devotion to or service of God. The last is the 
highest and Vallabhacharya supported that. Like Shamkara, he has 
not dismissed action from a religious life altogether. He has not 
only retained it but given it the due place as an auxiliary to know¬ 
ledge and devotion. He discusses the worth and significance of 
action and sacrifice in religious life in his ‘Tattva Dipa Nibandha 
—Part II*. It is a new meaning of the word ‘sacrifice* in the sense 
that every kind of selfless work, done as God's work and for God, 
is a real sacrifice. 

(2) Tapas or penance: 

This is a means for religious life; but it is not to be restricted to 
the sense of physical torture, deliberately inflicted upon one-self, 
by a person as a means of having a better life in next birth or for 
the fulfilment of one’s selfish desires, in this life by coercion on God. 
Such penance cannot be a religious discipline, and, it should be 
denounced. However, Vallabhacharya does not rule it out. He 
includes it as one of the five elements of Vidya, (Knowledge) by 
which ignorance is overcome. It is used in the sense of endurance 
of all kinds of sufferings physical or mental for a spiritual or a 
divine life. The sufferings felt by the soul on account of its sepa¬ 
ration from God is the real penance. 

(3) Knowledge: 

He modifies the meaning of knowledge not in the abstract sense 
of the knowledge of the Absolute, but the knowledge of personal 
God and of the soul's relation to Him. Like the Mimansakas, he 
does not consider it valueless or inferior to action but accepts its 
service in a religious life. The knowledge understood by him is the 
knowledge of the greatness of God, as a creator of the world. Such 
knowledge is essential as a pre-requisite for both spiritual and 
the divine life. Just as action is a power of God, so is knowledge, 
God’s power of action is revealed through all kinds of physical and 
psychical activities. God’s power of knowledge is revealed through 
all intellectual activities. Instead of becoming an obstacle, know¬ 
ledge becomes instrumental in God's realisation, by pointing out 
its pit-falls as warning or cautioning against its dangers and giving 
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guidance by suggesting appropriate remedy* Knowledge is not a 
theoretical study or knowing of the holy books but a practical appli¬ 
cation to the solution of the problem of living a divine life. 

(4) Worship: 

This was accepted by Ramanuja in the sense of a devotional 
act, which is a combination of sacrifice or rituals and knowledge. 
Worship as a means of God-realisation does not receive support 
from Vallabhacharya as preferrable to devotion. Instead of wor¬ 
ship, he recommends Seva or Divine service of God, Worship in his 
opinion is soulless, and mechanical and as a mere daily routine. 
It lacks love. That cannot help one to realise God. 

(5) Prayer: 

He prefers hymns, chanted in praise of God to the prayer. 
Prayers are offered to God for fulfilment of one’s desires. In 
hymns there is no such motive. Prayers should be offered as a 
spiritual discipline or a means for the redemption of the soul from 
falling into degenerated ways of life. 

(6) Heaven: The idea of a heaven—an ideal place in the 
world other than this, is common to many religions. It is said 
that those who do noble actions in this life, go to the heaven. The 
Gita refers to this in Chapter VIII. Vallabhacharya accepts this 
ideal life, but its happiness is temporary. It lasts so lpng as the 
stock of merits is not exhausted. When it is exhausted, the soul has 
to come back to the world in some form. Vallabha’s ideal life con¬ 
sists in God-realisation which is remaining permanently ivdth God 

(7) Devotion: He is an advocate of the doctnRe nf Devo¬ 
tion as a means for a religious life, but he does not restrict its 
meaning to only devotion as a means. According to him it is ^ 
end too. It is not only hearing, reciting, and remembering Gods 
glorious deeds or bowing and worshipping God, falling prostrate 
before God’s image, accepting his servitude or passive surrender 
to him, but it is something more than this viz. Love. Without 
love for God, devotion is incomplete. It has its parallel with th® 
love of a bride for the bridegroom. 

(8) Yoga: Patanjali’s idea of Yoga is defective according 
to him. It is only a negative way of controlling the predilections 
of mind. It aims at killling of one's senses. He suggests a bett# 
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way for mind-control, the way of Nirodha which is both non¬ 
attachment of the senses to the world, and attachment to God— 
a simultaneous process of mind control—a unique way. Nirodha 
is Yoga of a higher kind. He says that the Yoga is of three kinds: 

(1) Adhibhautika—practised for attainment of physical powers 

(2) Adhyatmika—practised for spiritual gains and (3) Adhidai- 
vika—practised for the love of God. The Yoga of the last type alone 
is commendable according to him. 

(9) God: According to him, God is not Absolute but per¬ 
sonal. He is not ‘Knowledge* as believed by Shamkaracharya, 
but He is Sat-Chit-Ananda—Being, consciousness Bliss or Truth 
Knowledge and Bliss. The Bliss or Love-form of God is Supreme 
Reality according to him. 

(10) The World and Mundane Existence: These two 
are not the same. He points out the difference between the world 
and Sansara—mundane existence, perhaps for the first time in the 
history of Indian Philosophy. The world is as real as God. It is 
God*s work. It is mundane existence, which is due to soul’s igno¬ 
rance, & is unreal. It is the result of the ego-sense. By ending it by 
the knowledge of God, this mundane existence is ended and 
the sold becomes free, but the world cannot be ended by the soul. 
It can be taken back by God by His own will. 

(11) The Soul: According to Vallabhacharya, soul is not 
God. It is a part of God, representing God’s consciousness. It has 
‘being’ and ‘consciousness’ but not God's bliss. The souls are many. 
He divides them into three principal categories: (1) The worldly 
(2) The spiritual and (3) The Divine. The divine souls seek God by 
love alone. 

(12) liberation: It is not simply being free from worldly 
bondage or not returning to the world. It is not merging into 
God, supposed as Absolute, nor acquiring a state of likeness with 
God, or having the powers of God or residing in the place where 
God is present, but it is enjoying God’s love by participating in 
His Bliss in the presence of God and in union with God, as a sepa¬ 
rate entity. 

(13) Re-birth: He believes in re-birth relating or rc-app 
earance of the soul in a new body after death. But foil own g 
the Upanishadas, the Gita and the Brahma Sutras, he thinks that it 
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is not that all the souls are re-born. It is only the embodied souls 
devoted to the performance of sacrifices that are bom again. The 
spiritual have no re-birth. They are absorbed in Brahman’s con¬ 
sciousness or stay with Him permanently in union with Him. 
Again he insists that, one should care more for the re-birth of the 
soul in this body, rather than for birth in a new body after death. 
The spirituality and the divnity instead of the worldlmess is the 
characteristic mark indicative of the soul’s re-birth in this body. 
It means that the soul’s human nature must be transformed into 
spiritual and divine nature, otherwise it would not acquire fitness 
for God-realisation, Souls who are self-engrossed, have no higher 
destiny than repeated births and deaths, 

(14) Vairagya: It is not digust or repulsion merely. Such 
Vatragja does not receive Vallabhacharya’s approval. It is turning 
away from world to experience God’s love. It is not passive and 
negative. It is not merely quietism. It is prompted not by disgust 
for the world but by love for God, It is, no doubt, a state of the 
soul’s indifference to all kinds of worldly passions, but at the same 
time this indifference is due to love for God. Shunning all 
kinds of worldly pleasures and duties, a man imbued with true 
conception of Vatragja, seeks joy of love of God, through his seits& 
and mind. He is a seeker of bliss of God, by love of God, and for 
that end, he discards all worldly pleasures and duties. 

Vallabhacharya preached and taught religion of the universal 
type of the cosmopolitan character, and acceptable to all 
sundry eclectic type of men. Not only this, but it was MgHcr 
than that, having for its purpose ‘God-realisation 1 . It was not a sec¬ 
tarian religion in its narrow sense, though later on, kke all other 
religious systems, his religion came to be dubbed as a sectarian 
religion in an organised form. Granted that, its present form 
is sectarian, still it must be admitted that it is free from sinister 
tendencies of the sectarian religion. It is open to all men and 
women of all classes and although its supreme doctrine is ‘love for 
God’, it teaches love to humanity also. The love for God is to be 
achieved through human love i.e. the love for all people living 
the world, irrespective of all differences. To love men is 1 to love 
God and vice versa. Hence, although love for God is supreme, 
it is inclusive of human love. This feature makes it a univers 
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religion. It is not theology only but practical discipline also, 
shaping a man’s behaviour in relationship to other people, as a so¬ 
cial being, a citizen of the world and also a man of the Kingdom 
of God. 

The main purpose of religion is the restoration of the lost 
relationship between the individual and the Eternal. Dr. Radha- 
krishnan expresses the same view in his book-‘Religion and Science’. 
Vallabhacharya’s religion has that purpose. Its essence is not in 
the dogmas and creeds, nor in rites and ceremonies which are 
done mechanically, but in the deepest feeling of love running high 
for God. Religion is not to be demonstrated but felt and expe¬ 
rienced inwardly. Its aim is the vision of the supreme or an un¬ 
quenchable yearning for contact with God or acquiring identity 
with the divine. This is the view of St. Paul Augustine and Ploti¬ 
nus. Religiosity is the sense of God. To be religious means to have 
the sense of God in all our thoughts, feelings and doings. The fol¬ 
lowing extract from Dr. Radhakrishnan’s book ‘Religion and 
Socience’ is worth quoting here:— 

“Any serious pursuit of ideas, any search after conviction, 
any adventure after virtue, arises from resources whose name is 
religion. The search of the mind for beauty, goodness and truth 
is the search for God. The child nursing at the breast of its mother, 
the illiterate savage gazing at the numberless stars, the scientist 
in his laboratory studying life under a microscope, the poet medi¬ 
tating in solitude on the beauty and pathos of the world, the ordi¬ 
nary man standing reverently before a star-lit sky, the Hima¬ 
layan heights or a quiet sea or before the highest miracle of all, a 
human being who is both great and good, they all possess dimly 
the sense of the eternal, the feeling for heaven (i.e. for God)’’. Reli¬ 
gion dominates everything. It is all pervading sense of the con¬ 
sciousness of God’s being present everywhere. Thus the religious 
feeling is not an isolated passing phase of the mind but is all per¬ 
vading, dragging to one’s mind the presence of God in all. 

The worth of Vallabhacharya’s religion lies in teaching the 
sense of God in all, and, that is his greatest contribution to the 
world-religion. It is a religion of love, and as such it is for all 
times and for the people of all the countries* It transcends the 
territorial bounds. It is the religion founded upon a broad 
principle of love for Humanity and God. 
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When men loved their fellow-creatures and God, they were 
happy. The world was not so restless and unhappy as 
it is today. It is because it has discarded religion from 
the world’s affairs. There are religions at present, but they 
have become sectarian, and, therefore unable to achieve world- 
unity by love. The regard for religion has been diminishing from 
generation to generation and there are several factors to account 
for it, viz. Materialism, Seculiansm, Humanism, Scientific expan¬ 
sion, Agnosticism, Scepticism, Escapism, Love for nature, Eco¬ 
nomic discontent etc. The distemper has gone very deep result¬ 
ing into disorganisation and disruption of the world-order. Al¬ 
though education has far advanced, science has made wonderful 
progress, and there is industrial development on a large scale in 
the world, yet the problem of the world unity has not only be¬ 
come insoluble but is becoming more and more complex. The 
reason, according to Dr. Radhakrishnan is the lack of religious 
feeling. He sounds a note of warning against this in his *Kalki’ and 
says 'the only remedy against this is the revival of religious feel¬ 
ing.* This is an important point. What cannot be solved by poli¬ 
tical ideology or by any thing else, can be solved only by reli¬ 
gion. But it is not the sectarian religion. It is the type of reli¬ 
gion which teaches both the universal and the divine love and such 
a religion has been taught in the past by Vallabhacharya’s Vaish- 

navism. It is a religion of essentially love for God, which is both 
humanistic and divine. It teaches one to love all men and reach 
God’s love through human love and ultimately experience only 
God’s love i.e. the divine love, which is known as Humanism. 
According to him, it is part of divine love. In the final stage of the 
divine love, the aspirant of the divine love transcends human 
love. It Is this regard for humanism that impelled him to pay 
attention to social conditions of the people of his time, which he 
improved without any disturbance. 

Vallabhacharya’s religious consciousness is a harmonious 
fusion of thought, feeling and Will, and this is a chief charac¬ 
teristic which differentiates his religion from other religions. Thought 
means ‘knowledge’ of God, feeling ‘love’ and Will for ‘action in the 
form of Divine service.’ These three—knowledge, feeling and Wi 
—are chief components of the mind, no doubt, but Vallabhacharya 
makes feeling i.e. love alone as chief for the goal of rclig 10 ^ 3 
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consciousness, namely God-realisation, which is to be achieved only 
by love. It must be supported by Knowledge of God and action, 
which must find inlet, through Divine service. That is, thought or 
intellect and Will must co-operate and play a second fiddle to love 
which is a supreme feeling. There are other feelings such as anger, 
lust, greed, pride, etc. and any one of these also can be utilised 
in God-realisation, provided it is directed to God, but the best 
inlet of expression of God experience is love which is not lust or 
sexual love, but the supreme kind of selfless love only for God 
in its highly sublimated form. Vallabhacharya does not rule out 
Action and Knowledge like other Hindu philosophers. 

In the history of the Hindu philosophy one remarkable thing 
to be noted is that it never questions or doubts the existence of God. 
It starts its philosophical speculation accepting the belief in the 
existence of God as an axiomatic truth. Its ultimate goal being God- 
realisation or liberation, it does not indulge in reasoning or argu¬ 
mentation for proving the existence of God. God is self-existent. He 
does not stand in need of a proof for maintaining His existence. The 
Hindu philosophers rely upon the authority of the scriptures, which 
are the records of the experiences of the sages in God-realisation 
and these experiences were intuitional only, Charvaha was an atheist. 
He repudiated God’s existence on the plea that if God exists, then 
He must be perceived. The Buddhists and the Jainas have not 
considered the question of God’s existence. The Vijnanavadis, a 
school of the Buddhists points out to consciousness as an ultimate 
reality but even that does not conform to the commonly received 
God-idea. The Samkfiya has not thought of God. To it Matter is 
the ultimate principle. The Yoga system has felt a need of God only 
for concentration of mind as a temporary phase. Jaimini replaces 
Work for God. The Nyaya-Vaisheshika schools have not only 
introduced God-idea, but later on, furnished proofs, based upon 
reason for the existence of God. But the proof given by them 
proved only God as efficient cause of the world and not a mate¬ 
rial one. The Western philosophers like Descartes, Leibniz, Hegal 
have attempted to prove for the existence of God upon reason, 
—intellectual knowledge by the cosmological, teleological and 
ontological arguments. But these fail to carry conviction because 
they prove the existence of God as an efficient cause and leave out 
God as a material cause. The Rationalists do not think of the 
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material cause as God. God is but both the material and effi¬ 
cient cause. Aristotle’s God is unmoved Prime Mover, an ente- 
lechy, a Supreme force and represents four-fold cause-material, 
efficient, formal and final. His view is more acceptable than that 
of the Rationalists, although he does not consider God as the 
creator. Kant supports the existence of God on the moral 
ground. In the absence of a supreme moral Governor, there will 
be chaos and confusion in the religious, social and political life. 
So we need God who will watch our moral actions. Again in his 

view, God is Absolute and not a creator of the world but this does 
not appeal to us. Descarte’s argument *Gogito ergo sum—‘I 
think, therefore I exist 1 also is not impressive. He means to say, 
“I have an idea of God, therefore God must have existence.” But 
here one fails to understand whether his thought of God depends 
upon prior existence of God or God’s existence on prior existence 
of his thought. According to Plato, it is thought or idea which 
is prior to existence, but Descartes would make existence prior 
to the idea of God. Such an attempt to prove the existence of God 
rationally has no solid basis. Even the arguments of the empin- 
cists who prove God by sense-data, have led to the position of 
reducing God to idea or mind or matter only. The Vedantins of 
India do not bother themselves with vain arguments in support of the 
existence of God. They rely upon the scriptures and believe in the 
self-evident existence of God by faith. Vallabhacharya follows them 
and says that the existence of God is supported by the Shrutis which 
explain God’s nature and His creation and the way to realise God 
He is interested in God-realisation, in explaining his conception 
of God and pointing out the way for God-realisation. The centra 
teaching of Vallabhacharya’s religion is the direct apprehension 
of God and through it, experienc of God by love just as one feels 
the presence of air by breathing it, so one feels the presence of 
God by experiencing Him The experience of God is as real aa 
seeing a green leaf or the sun. The experiencing of God is iden¬ 
tical with the experience of matter, life or mind, the only difference 
is that the experience of the latter, is through senses or intellect, 
that of the former by intuitions. It is self-established, self-evident 
and self-luminous. The sacred books affirm that God cannot 
be experienced by intellect but by God’s grace. That means 
establishing the personal relationship with God, which bas 
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a variety of ways of experience. The philosophers in the West try 
to experience God by intellect, but the Vedantic philosophers of the 
East prefer intuition to intellect as a mode of experiencing God. 
Intuitive knowing is different from the conceptual knowledge. It 
is non-sensuous, immediate or Aparoksha knowledge. The truth 
apprehended by intuition is self evident, and does not require verifi¬ 
cation. It is individual. Kant and Bergson reject intellect in favour 
of intuition. Hegel, however, lays emphasis on reason as a means 
of experiencing God. Dr. Radhakrishnan, criticising Hegel, says 
that he was wrong in his view, because he resorts to the logical way 
of an approach to Reality, ignoring the elements of feeling, will 
and psychical inwardness. Vallabhacharya does not resort to 
logical way for the apprehension of God, According to him, a 
man is not only a thinking-being. As an individual soul, the soul 
knowing its relation to God, must aspire for the union with God 
to be achieved, not by mere intellectual knowledge. The service 
of intellect is recognised in Divine life, as by it, one will learn 
that God is an ultimate principle, but then to experience 
God, the aid of intuition must be sought. Vallabhacharya insists 
upon the truth of the experience of God which is not vague and 
transitory, but clear, crystal-like, of a permanent kind to the per¬ 
son who has got the experience. Intuitive experience for him 
means esperience of God by disinterested, single minded and most 
formidable love for God. God-realisation is the chief end of all 
Hindu philosophical and religious schools and not only the acqui¬ 
sition of spirituality. Atthough there are different methods, 
such as meditation, moral life and mystical experience) the method 
of mystical experience is thought the best, fn this method 
also some lay stress on Action, some on Knowledge and some on 
Devotion. Vail abh a chary a’s mystical method consists of the ele¬ 
ments of devotion and God’s grace. God is to be experienced in 
internal consciousness as well as in the external world. The Gita 1 
mentions some marks of a person who realises God namely, Superse¬ 
nsuousness i.e, intuition and concentration. It is an experience from 
within and does not depend upon senses or intellect. The bliss that 
it gives is not the animal or intellectual pleasure but it is something 
transcendental, and divine in nature. Such a state of experience 
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is continuous through out the whole life, Vallabhacharya follow¬ 
ing the Gita says that God can be realised by all categories of God- 
seekers who are specially privileged to receive God’s grace. la 
its absence, to acquire fitness for His grace He should render daily 
service to Him, and practise devotional acts accompanied by Love 
for Him. Mere devotion is not enough. A devotee must think of 
God, and God alone in his love for God, selflessly. God will take 
possession of his mind and intellect so that in all his thoughts and 
feelings he will turn away from the worldly objects and turn to 
God and become divine. God as a mark of his love for the soul, 
taking pity on it, moves towards it and finally blesses it by admit¬ 
ting it to His presence. This is the meaning of God-realisation. It 
is not a dream for it can be practically realised, but the only condi¬ 
tion is that the soul must become divine. Vallabhacharya’s philo¬ 
sophy and religion aim at the attainment of divine life. 

Mind: Commonly it is believed that mind and matter are 
opposed to each other. A lot of literature has been published in the 
West on the nature of mind, and there are many schools of psychol¬ 
ogy treating the problem of mind. Before mind came to be 
recognised as a separate entity, it was identified with the soul or 
spirit, but Descartes differentiated it from the soul. The old psy¬ 
chological school known as faculty psychology believed the mind 
to be composed of three faculties of thought, feeling and WL 
The functional psychology doubted the existence of mind as a sepa¬ 
rate entity, but inferred it from its functions. The Gestalt school 
regarded it as a whole, without the divisions or parts. Macdaugal 
defined it as a bundle of instincts, Freud, Addler and Jung brought 
to the notice of the world that, what is known as Mind is not 
one. It has three levels of consciousness—the conscious, the sub¬ 
conscious and the unconscious. According to this school, the 
mind is not essentially conscious, but is like an ice-berg floating on 
the sea with most of its part submerged under water. The mind, that 
we know, is only a fragment of it. Its major portion is unknown 
to us. This scholar makes ‘Id’ a pleasure principle whic 
gives rise to the ego. 

The behaviourist school rejects, ‘mind* altogether. It is pbf s 
logical. It is identified with brain. The Western philosophy us e 
the word mind in the sense of consciousness, Descartes differentia 
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ted it from matter. Spencer brought both under substance and 
Leibniz under Monad. Locke described it as ideas and denied 
matter* Berkeley apprehended it not separate from ideas. Hume esta¬ 
blished that it was all matter and not mind. Kant accepted both as 
separate but placed consciousness or soul above both. Generally in 
the Western philosophy, the word mind was loosely used for 
consciousness, but later on, it came to be distinguished from 
consciousness, self or soul, Indian philosophy is very clear on the 
relation between mind and consciousness or soul. They are not 
identical, but separate entities It places soul between mind and 
God. Mind in common parlance is supposed to be a source or a 
reservoir of all phenomena of mental life such as thoughts, feelings, 
desires, Wills, imagination, memory and instincts. 

The Shuddhadvaita School regards Mind as an organ of 
Knowledge in addition to five commonly accepted organs with 
three aspects—physical, spiritual and divine. In its physical aspect, 
it has to be controlled by discipline. It is a controller of senses and 
is to be controlled by spirit. It has also four levels of functioning 
(1) the mind proper (2) intellect (3) ego and (4) Ghitta—awareness. 
Desires, taking resolves, impulses, doubts, faith, patience, shame, 
fear, efforts etc, are its qualities. In all, it has mainly 16 
energies each sub-divided into a number of ways. The Mimansa- 
kas regard it pervasive. To Vallabhacharya, it is atomic. The 
Buddhists, though believe it as atomic, consider it as eternal. The 
Samkhyas take it as an evolute of Prakrih but Vallabhacharya 
thinks it as evolved or manifested from God and therefore 
divine in nature. This has the support from the Gita, (VII-4), 
where it is said that there are five elements—earth, water, fire, air 
and the sky. Intellect, mind and ego are evolved from the lower 
aspect ofPrakriti (Nature) and the soul from the higher aspect of 
the same. This means that just as the soul is manifested from God’s 
conscious aspect, the mind is manifeested from the unconscious 
aspect. It is (j Karana )—an instrument of the soul for its freedom 
from worldly bondage and attainment of God. The relation of the 
soul and the mind is explained on the analogy of the master and 
the servant, the soul being the Master and the mind a servant. 
The Gita truly says, *the Mind is the cause of a man’s worldly bon¬ 
dage or its release from it.* The soul’s rising to God or remain¬ 
ing in the worldly state depends upon the training of the mind 



364 VALLABHACHARYA—HIS PHILOSOPHY AND RELIGION 

and its use by the soul in God’s service. The soul is no doubt the 
Governor of the mind and its immediate master, hut really speak¬ 
ing, the mastership enjoyed by the soul over the mind is on behalf 
of God, so that whatever service the soul expects of the mind, is not 

for its own pleasure but for God’s sake. 

The Gita (VI-34) compares state of mind with a reservoir—a 

deep pit and wind. Its nature is unsteady, and it is very difficult 
to control. Its comparision with a sea of surging waves suggests its 
restlessness, turbulence, violence, impeturosity and inaccessibility 
It requires a great amount of efforts to control the mind. If con¬ 
trolled cautiously, patiently, and tactfully, the mind will be a docile 
and a good servant. The mind by itself is not bad. It is divine 
in origin. So it should be employed in the service of the Divine. 
Only the devotee who knows the soul’s relation to God will 
direct his mind God-ward and by continual efforts will acquire fit¬ 
ness for reaching the goal of God-realisation. The mind instead 
of .being a faithful servant, and a friend of the soul, will domi¬ 
nate the soul and not only will block up the soul’s upward passage 
to God, but will push it back in the mire of the world so that it 
would never rise again. Western psychology explains the nature 
of mind, but does not show a reliable way of controlling it, but 
the Indian psychology is applied psychology, and shows how to 
control or check or change it. Both Psychology of the East and the 
West emphasises the fact that the mind has certain desires, lying 
deep below its surface, which when come out, shape a mans 
behaviour in a particular way and make him a good or bad per 
son in the society. The Freuidians tell us that the desires of men 

* * TTic 

are natural and they must be allowed free expression. 
Vedantins and Patanjali say that for a spiritual life, the natura 
desires by which the mind binds the soul to the world mu f t Jj 
annihilated. The Gita does not recommend this negative and suici 
way. No doubt some control is necessary, but it should not 
such that may cause the annihilation of the desires and para ysc 
the normal function of the mind. In the development of spin 
tual and religious life the desires have their role to play* They ar 
not to be supposed as stumbling blocks to our progress. Only t ey 
are to be given proper direction of God-realisation. Freu a^ 
suggest methods of cannalisation, sublimation, platonisation etc. 
which these can be transformed for a better and nobler caus 
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Vallabhacharya has suggested the method of the Divine service 
in which all the desires of men become desires for God’s love. The 
desires directed towards God will not be lor worldly happiness but 
for the enjoyment of God’s bliss* The method of divine service 
—Nirodha—is superior to the Yoga of Patanjali. It is not coercion 
on the mind, but training it. This training is given to the mind 
through knowledge, devotion, renunciation and the divine service. 
Yoga method is no doubt a good and practical method, but (1) 
It is coercive (2) and does not lead to the union of the soul with 
God, who is Love and Bliss. It is the way of meditation in which 
in its last stage, the meditator loses consciousness of the world and 
becomes merged into the object of meditation (God), but does 
not enjoy the bliss of God, which is to be enjoyed by its mind 
'with its desire for God’s love. Vallabha’s Nirodha is not only free 
from these defects, but it is superior to it and practicable by all. 

Although Thought, Feeling and Will are the three faculties of 

the mind, Vallabha does not divide the mind into these parts. 

They are so organised into the constitution of the mind that they 

have no separate existence. They are like three facets of one thing. 

Seekers of God, according to their training, may use any of them 

individually or all of them. Vallabha’s view is to use them all 

making feeling (love) predominant. Thought means knowledge* 

feeling means Bhakti and action. For divine love, knowledge of 

God is necessary and action in the form of divine service is essential. 

As a means of God-realisation, Vallabhacharya’s Nirodha is a 
unique contribution. 

His contribution to the concept of God is also unique. In 
the Upanisbadas, the idea of God is expressed by such terms 
as Brahman, Atman, t Parmatman, Isvara, Akshara, Purushot- 
tama, Para Purusha. The Gita uses mostly besides Brahman, 
the words Akshara, Purushottama, and also Vasudeva and also 
Krishna. Vallabhacharya accepts all these words for God but pre¬ 
fers the word ‘Krishna’ to connote all the ideas concerning God. 
Shankara distinguishes between Brahman and Ishvara. The for¬ 
mer according to him is Absolute and the later Personal. It is the 
later that is understood as God by him. Thus there are two Gods, 
Principal and Secondary. Ramanuja believes in one God who is 
both. So does Vallabhacharya. The ideas about God in the 
western philosophy are described in Chapter II. ^ 
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The latest concept of God in the West is that of God as the Holy 

or Noumenal by Dr. Otto, based on the God-idea of the Gita in 
the Xlth Chapter of the Gita. 

Vallabhacharya’s God is both Absolute (Unmanifest) and 
personal (manifest). The world and the souls are His manifestations, 
evolved from His Nature. The world is God’s own creation and 
is real. All is God because God is manifested in all the beings and 
is immanent in them and is at the same time transcendental. He 
can be experienced by love. This means that a God-seeker must 
love all creatures as God’s beings or forms and feel His presence 
everywhere, and thereby experience God’s love which must trans¬ 
cend all other loves. God is personal in the sense that His persona¬ 
lity is though like the personality of the human beings, is divine. 
His attributes are also divine. He manifests the world and the souls 
for His play or joy. In every phenomenon of a men’s life or the 
events of the world, there is the Will of God. The differences 
in the world are due to His Will, and for His joy. One should not 
therefore, hate the evil but regard it as due to His will, which 
is not capricious or arbitrary, but purposive and necessary for 
His play. If we think of God in the sinner and the wicked, we 
shall not hate him. A sinner is also necessary in the world-play 
to suit His plan. By so thinking, a seeker of God will rise above 
the world, regarding this world as the Kingdom of God. Vallabha¬ 
charya’s Shuddhadvaita not only teaches us this, but also to love 
and experience Him in His love-form and to enjoy Bliss with Him. 
This is the gist of his philosophy. The final appreciation of the 
devotee’s love is indicated by God’s grace and participation in the 
divine Bliss. In that condition, there remains not a trace of world¬ 
liness in him. It is a new form of the soul, even in the embodied 
state. 


Dr. Otto does not disagree with the Absolutists, but says that 
for mystical experience, the Absolute is of no use. The Absolute 
being rational, is a different kind of God, who can be felt ° r 
experienced only through intuition. He designates God by 

is beyond 


naming Him the 


It 


"Holy” which is not rational, 
the categories of the True, the good and the Beautiful, 
typified in the Absolute. This Holy is an apriori category* 


as 


His 


philosophy Numen ’signifies supreme divine power lying inside 
God who is beyond the scope of reason. The mystical experience 
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Cannot be explained by reason. God as Holy is a complex of the 
feelings of mystery, wonder, power, terror, reverence and joy. Otto 
thinks that the God of the Gita is God as the Holy—and not the 
Absolute, He is wholly transcendent. It is a peculiar combination 
of a personal God and the world. The Holy is to be experienced 
by the Advaita Bhakti in which a devotee becomes merged in 
God. Although Otto's idea of the Holy, some what approximates 
Kant’s idea of God as the sublime, both differ from each other in 
experiencing God* Kant’s way of experiencing Him is by the 
categorical. Imperative and that of Otto, by submission to the 
divine Will. The Absolute cannot be experienced. Vallabhacharya 
also says the same thing. His God is personal. Although Being- 
Consciousness and Bliss, it is the Bliss-form of God as Rasa that 
has to be experienced by God-seeker. This is a new concept in the 
history of the Indian as well as the Western philosophy. Concepts 
of God as representing Truth, Goodness and Beauty have pre¬ 
vailed in the domain of philosophy; but Vallabhacharya alone has 
brought to the notice of the world, the concept of God as Bliss 
(Ananda) or Blissful (Ananda-maya), Vallabhacharya’s philo¬ 
sophy is intended to make a man, not only a moral man but a 
divine, fit for the enjoyment of God’s Bliss. 

Vallabhacharya was realist, out and out. According to him, 
everything is real. The effect i.e. the world is emanation or mani¬ 
festation of God and like God it is also real. All that appears in 
the world is not phenomenal. The ultimate principle is not Abso¬ 
lute or attributeless. He, believing in the personal God, is a mono¬ 
theist and not a monist. God’s personality is divine. Truth, Beauty 
and goodness are only his divine attributes. Although he believes 
in the plurality of souls, he is not a pluralist because the souls are 
non-difTerent from God, but fragments of God’s consciousness. 
He approves of f AH is God 1 but he is not a pantheist because he 
holds that God is transcendal also. He does not identify the 
world with God but says that the world having been manifested 
from God’s ‘being’ aspect, it is God’s part. Nor does his trans¬ 
cendal view of God make him a panetheist, as he believes in the 
immanence of God. Although God, according to him is a maker 
of the world, he is not a deist, because the God of the deist has 
nothing to do with the government and order of the world. That 
God, like a clock-maker, having created the world, leaves it alone. 
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Vallabhacharya’s God is not only a clock-maker but a clock itself. 
Every part in the mechanism of the clock is also God. He is neither 
an Absolute idealist, nor a personal idealist, hut thoroughly a realist. 
He does not make any difference between Absolute Truth and 
Relative truth. All truth is truth. The relative truth is also 
God’s truth. The three kinds of truths—the Inherent, the 
Correspondent and the pragmatist are not different truths—but 
revelations of one truth but not reflections because all the truths 
are pervaded by the Divinity. 

The problem of Free-will versus Determinism has received 
much attention of the moralists, the psychologists and the philo¬ 
sophers in the West. The Free-willists are of opinion that a man 
is free to do actions by his will. The Determinists, on the contrary, 
suppose that a man has no independent Will of his own. His ac¬ 
tions are pre-determined hy environments or fate and he is not 
responsible for the results. Much can be said against both. If a 
man does something by his own will, why does he fail in the execu¬ 
tion of his plan? The best of plans very often come to naught. This 
means, that a man may work, with reference to a specific motive, 
and yet, he is absolutely powerless in the matter of its result. We 
have to suppose that the result must lie with some unknown power 
such as Fate or God. The proverb *A man proposes and God dis¬ 
poses* supports this, Vallabhacharya is a Determinist, as he be¬ 
lieves that men’s actions are already determined by God. The 
soul, as the ‘Brahma Sutras’ says, is a doer, but does what has Goa 
willed the soul to do it. Every action of soul springs from its will but 
it has no independent Will. Its will is God-given. So the souls 
self-will is really speaking God’s will. By that God-given wifi/ a 
man does a particular action. He bears its fruits, believing that it 
is so willed by God. In the Gita, when Aijuna hesitates to fight 
against his enemies, Krishna tells him—“Arjuna! You are afraid 
of the consequences of killing your own men, but I advise 
you to fight, even if fighting involves killing. You should know 
that the war and its result have been both determined by Me* 
one can stop it. You are only to become an instrument of My will* 
Thus Gita supports Determinism, The Upanishadas also teach it- 
It is stated there that God impels those men to do noble deeds, 
whom He wishes to raise higher and to do ignoble deeds, whom 
He wishes to degrade. Rise or fall is not the result of their 
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will. So good or bad actions are due to God’s will along with their 
consequences. Vallabhacharya makes a man’s will subordinate 
to God’s will. According to Shamkaracharya, both the views are 
wrong, because neither soul’s will or God’s will has real existence. 
It is due to Maya only. 

It is likely that Vallabhacharya’s concept of religion may be 
objected to by the Humanists, because, according to him, the aim 
of religion is God-realisation, but it is not in contradiction to the 
humanist view of religion. His religion does comprise humanist 
belief also. Humanism is solely concerned with man and not with 
God. It asserts that the religious activity must be with reference to 
man. It aims at the better relations of man with man in the so¬ 
ciety, improved social and economic conditions conducing to gene¬ 
ral welfare and prosperity and the ultimate harmonious inter¬ 
relation of all men with one another, not only in a particular 
society in which a man lives, but with all men in the world. It be¬ 
lieves in international integration only. Despite its best inten¬ 
tions, humanism forgets one important fact that human life has its 
origin from the Divinity which is above all human beings. Huma¬ 
nism makes a man its centre instead of God, and directs all its ener¬ 
gies to the uplift of man. It is a good ideal standing on a weak 
base. The Gita says that all beings have their origin in God. Dr. 
Radhakrishnan supports it in his ‘An indealist view of Life,’ 1 by 
affirming that the roots of a man’s being are in the unseen and 
eternal and his destiny is not limited to the duration of his life 
on earth. Aristotle also says that each man, inclined to do so¬ 
cial service, must have the sense of the presence of God, guiding 
us in all our experiences of life. So humanism without this sense 
cannot take us far in the establishment of world-peace and happi¬ 
ness of the whole mankind. The social good cannot improve the 
social condition by humanism alone. Durkheim advocates social 
morality as a substitute of religion, but he forgets the fact of man’s 
relation with God, which is a fundamental fact to be grasped, if 
progress towards peace and harmony all over the world is our pur¬ 
pose. In the words of Dr. Radhakrishnan, even socialism, which 
is supposed to be an ideal form of humanism, cannot remove human 
selfishness. It cannot free men from death. For this reason Kant 


i (P. 66) 
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pleaded for theism He argues that since a good man is often de¬ 
feated on earth, we need a super-human power to adjust virtue and 
happiness The difference between humanism and religion 13 that 
the former is concerned with values, the later relates value to Reality 


The Hindu Religious teachers relate religion to God Val 
labhacharyi relates not only religion but every activity of life, 
individual or social, to God He teaches, after the Gita, that there 
is God in ‘AH’ and that all things animate or inanimate have ema 
nated from God The world and all conscious forms are God’s forms 


As God is in 'All', love for 'Air and mankind is also love for God 
Thus, humanism in Vallabhacharya’s philosophy is not different from 
religion It is rather a phase m religious life and his religion in this 
sense is also universal, for, it teaches oneness of all beings When 
a man sees a beggar, he must feel that be is an image of God and, 
therefore, must be helped If an enemy attacks him, he must take 
him as an image of God and love him Vallabha’s religion is 
founded upon love for God which is also expressed through love 
for every creature as it is giving love to all, freely in the name 
of God, without hoping for any return We should love others even 
though they do not love us, and forgive their faults disinterestedly 
It delights in giving, sacrificing one’s own interests and suffering 
A truly religious man lives in peace with all and appreciates 
rather than judges others While devoted to social good or any 
charitable or altruistic work, he does not become conscious of it* 
but of God and God alone, who inspires him to do good He develops 
in him all the divine virtues mentioned in the Gita (Ch 1 


and yet his ideal is not for honour but to hve the life in communion 
with God Vallabhacharya’s religion does not teach that the vfoi y 
life is unreal and that one should renounce it and hve far away 
from the world contemplating on God He asks us to take 1 e 

it is and stick to it and live it, believing it as the gift of 0 
should live in the world and cultivate love for God, both by servi 

to humanity and to God On a lower plane, a man must nia ^^ 
his contact with the world by doing whatever good acts he con 
do, by any means at his disposal under the guidance and supers ^ 
of God, but when he reaches the higher plane of spiritual 1 
contact with the world should be severred and that with God s 
be established because the ultimate purpose of religions life ** 
transcendence of all the earthly values and aspiring for the unity 
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God. God-realisation is to be reached through social or universal 
love, equality to all creatures, freedom to all, cooperation, tole¬ 
rance, non-exploitation and non-distinction of the races and classes, 
non-violence, non-aggression etc. mentioned in the Gita (XVI— 
1-2). In the words of Mahatma Gandhi the crowning-virtue of 
humanism is love to all. Considered this way, there is no conflict 
between the universal and the divine love in Vallabhacharya’s 
system. 

It is wrong to misconstrue bis religion with theology. Theology 
demands conformity to the rituals or certain practices. Vallabha’s 
religion concerns with the attainment of God’s love. The theologians 
lay stress on the externals of religion and ignore internal spirit. 
They teach religious duty with reference to the body and not with 
reference to the soul or God. Vallabhacharya’s religion con¬ 
cerns the attainment of the divinity only. It does not seek libera¬ 
tion even. It is not for spiritual life only but even for a higher life— 
the Divine life of participation in God’s bliss in union with 
Him, He does not prescribe any rules of conduct for a religious 
life, except purity and devotion to God, signlemindedly. There 
are no ritualistic injunctions or prohibitions, nor any prescriptions 
as in the Vedic works. The essence of his religion is love for God, 

The essence of religion according to him lies in a synthesis 
of the cognitive, the aesthetic and the ethical sides of our life, 
because God is truth, goodness and Beauty. For God-realisation, 
they must be organically blended together. We must know God, 
love and render service to God. This means in the words of Dr. 
Radhakrishnan, “We require the three together. Cognitive illumi¬ 
nation, emotional stability and practical potver, inward light, in¬ 
effable beauty and strong fire, a life in which the three become 
closely bound up with one another. ... The religious man traces 
the values of truth, goodness and beauty to a common background, 
God, the Holy, who is both without and within us. The truth we 
discern, the beauty we feel and the good we stri\e after is the 
God we apprehend as believers.” Vallabhacharya asserts the same 
laying emphasis on love as a chief means of God-realisation, 

The Western Reader will appreciate Vallabliachaiya’s teach¬ 
ings, only if he remembers that he was one of the greatest Hindu 
religious teacher with absolute faith in the supreme, teaching of the 
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Vedas that God is Love, and through love He is attained. His 
religious consciousness revealed all the characteristics of eastern 
religious teacher as pointed out by Dr. Radhakrishnan (East 
and West in Religion-page 48). “The Western mind is rationa¬ 
listic and ethical, positivist and practical, while the Eastern mind 
is more inclined to inward life and intuitive thinking. The West 
is interested in the material prosperity, whereas the East in the 
spiritual wisdom. The west makes social life as an ideal of life, 
the East, the God-seeking life. The West is concerned with this 
world, the East in the other world. The West believes in action, 
the East in retirement. The West will solve its problems by intel¬ 
lect, the East by intuition. The West is logical, the East is intui¬ 
tive. The West is pragmatic, interested only in the present, the 
East is concerned with the future destiny of man or life after death. 
The West is more practical, the East is more mystical. The East 
believes m spiritual culture more than in scholastic learning. The 
aim of the eastern religions is securing the salvation of the soul, 
whereas in the West, generally this is in the background.” IfVal- 
labhacliarya’s religious teaching is viewed from this point, the 

Western readers will hesitate in pronouncing a hasty judgment on 
his teachings. 

Regarding Vallabhacharya’s interpretation of the Supreme 
Reality of the Upanishads, we may remark here that although 
Shamkaracharya took cudgels against the Shunyavada and the 
Vignanavada of Buddhism, he does not impress us as the 
correct interpreter; because he had asserted the same truth of the 
Buddhistic schools, according to some, in explaining Indeterminate 
Tlrahraan, ignoring personal theism of the Vedas. Ramamija 
proved upon his teaching by attempting a harmonious contri¬ 
bution of absolutism with personal theism. He succeeded in 
giving us the best type of monotheism pregnant with immanentism; 
but he conceived the relation of the universe and the souls to 
God as being those between the attributes and the substance. But 
if they are attributes they must have existence independent o 
the substance, but Ramanuja does not accept that. He believes 
God as underlying substratum of the universe and the sou ^ s ' 
This is not acceptable logically. Vallabhacharya has, therefore, 
in order to avoid the risk of falling into a fallacious reasoning) 
taking clue direct from the Upanishads, the Gita amd the Brahma 
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Sutras, expresses their relations as between the parts and the 
whole- It is this, that has raised his reputation as being the most 
logical interpreter consistent to Upanishadic teaching. 

We may quote here the following passages from Dr. Bhan- 
darkar’s book Vaishnavism and Shaivism, estimating properly 
Vallabhachary a’s interpretation about God as transcendental and 
immenant. After giving in brief the doctrines of Ramanuja, ‘Nim- 
barka, Vallabha, Madhava and Shri Kantha, he remarks- 
“Thus most of these schools avoid the pantheism of Spinoza and 
the incompatibility between God’s development into the world 
and his transcendence, by holding that the rudiments of the mate¬ 
rial and the spiritual world associated with God as His charac¬ 
teristics or as His body or as His power, only undergo the develop¬ 
ment, He Himself remaining pure.*’ Vishnuswamv and Vallabha 
admitting as they do, the development of Purushottama (God) 
into the world and at the same time His transcendency follow 
Badarayana. 

We shall indicate in brief a few funda mental principles of 
Vail abb a chary a 5 s religious teaching. They are: (1) Selfexistence 
of God (2) The nature of God not the Absolute but Personal 
(3) God as Truth, Goodness and Love or Being—Consciousness— 
Bliss (Sach-chida-Anand) (4) Reality of the world which is the 
‘Being 5 aspect of God (5) Plurality of the souls and their relation 
to God as of the parts to the whole (6) Immanence and trans¬ 
cendence of God. (7) God-realisation the goal of life (8) Devo¬ 
tion as a chief means of God-realisation (9) Doctrine of Grace 
(ifij Unton of the sonl wirft God and Ac? p<i rticipsdon in the bhss 
of God (11) Restoration of God-like state of the soul in liberation 
(12) Preference of Divine service as a householder to the ascetic 
life. (13) Optimistic view of life. (14) Absolute surrender to God. 

We conclude this chapter with the following extract from 
Shri P. B. Patwari’s preface to the ‘Divine Fluitist 5 with a hope 
that it will inspire the younger generation to study Vallabha- 
charya’s works and derive lessons of spiritual life therefrom to* 
reach the basic alms of life. 

“Shri ValJabhacharya (1535 V.S.—1587 V.S.) philosopher! 

of distinction, was gifted with the super genius characteristic of I 
India’s great philosophers. His masterly and numerous treatises 
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on philosophy have not much spread beyond his followers, but 
once the curtain is raised, it is certain that lie will shine out as 
one of the most resplendent luminaries in the galaxy of the world 
philosophers At the time, India was passing through agonising 
4 turmoil and confusion, both social and cultural, he came to the 
people with an enchanting and fresh message of the glory and 
grandeur of life His influence was such that he succeeded in intro¬ 
ducing a faith based on the principles of universal love, beauty, 
joy and oneness of life He introduced Krishna, the incarnation 
of God, as the manifestation of the Divine Love and grace and 
revolutionised religious conceptions by welcoming all into his 
faith, irrespective of caste, community, creed or sex 1 
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SECTION II 

WORKS BY SHRI VAIXABHACHARYA 


“Scholarship is rare , still rarer is the scholarship that enables one to 
comprehend the spirit of the Veiic lore. Even if it is possible, there is 
no consistency in the scholar's conduct with the precept. Granted that , even 
then, the scholar is not cognisant with tke way of God-reahsation. Let 
us admit that, suck a scholar having tke knowledge of God's love, is seen 
in the world, still his s cholarsh ip is conspicuous with the absence of the 
love for the Lord Krishna. Who else except Shri Vatlabhacharya is endowed 
with all these qualities?" 

Vithaixshji. 


Anu-Bhashya. This is a commentary on the Brahma Sutras 
of Badarayana Vyas. Shamkara, Ramanuja, Shri ICantha, Bhas- 
hara, Madhva, Nimbarka and others have written commentaries 
to interpret the philosophy of Badarayana from their own points 
of view. From his study of the Upanishads and the Brahma- 
Sutras, Vallabhacharya was convinced that full justice was not 
done by the above writers in interpreting the Brahmavada of 
the Upanishadas. He, therefore, wrote a commentary on the 
Brahma-Sutras to explain the Brahmavada of the Upanishadas. 


Name of the Commentary: Originally it was not named 
as Anu-Bhashya. This title, it seems from lack of evidence, was un¬ 
known to Sri Vitthalesh.aji-Vallabhacharya*s son and his successor 
Purushottamaji who wrote a learned commentary named 
Prakashdy on it. Vitthalesha refers to it as Tattva-S utra-B h ashy a in 


connection with one of the names of Vallabha in the Sarvottama 


Stotra. It is referred to by that name for the first time by Giri- 
dharaji—the writer of Vivarana —commentary on the Anu- 
Bhashya. There is no trustworthy historical record available to 
throw light on this question The title Anu-Bhashya is explained 
in three ways: 

(1) ‘Arm 1 (small) is used for this commentary to distinguish 
it from another big commentary, supposed to have been written 
by Vallabha. A great deal of controversy raged the Scholars of 
Shuddhadvaita School about this. Oncjlschool argues that Vallabha- 
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charya wrote only one commentary, while the other one (re¬ 
cently discovered) is from the pen of Purushottamaji, The other 
school of thought, favours the theory of two commentaries by 

Vallabha. 

(2) is indicative of th e size of thensoul, for, according to 
Vallabha, soul is small in size. This commentary dwells upon that 
particular feature of the Upanishadic philosophy which regards 
the soul as small and a part of Brahman This is the peculiar 
trait of this commentary, 

(3) There is the third explanation hazarded by late Shn 
H.O. Shastri He thinks the word ‘Anu 1 conveys the sense of 
‘word’. As this commentary soley relies upon the word testimony 
of the Shruties, this name is so given to it. 

Authorship: Although generally it is known to have been 
written by Vallabha, it is a half truth From internal evidence, it is 
learnt that Vallabha wrote it up to the Sutra 3-2-34. Purushot- 
tamaji has also expressed that opinion in his Prakaska commen¬ 
tary on the Sutra 3-2-34. From that part onwards, the remaining 
portion is written by Sri Vitthaleshji, his worthy son. 

Commentaries on the ‘Anu-Bkashya , i The folbring kst 
gives some idea about the popularity of the Anu-Bhashya which 
is commented upon by the scholars of great genius and profound 
philosophical learning, 

(1) Prakaska by Purushottamaji (2) Rashmi by. Yogi Gopesh- 
vara (3) Vivama by Girdharaji (4) Ptadlpa by Iccharama Bbatt 

(5) Gudhvtha Dipiha by tain Bhatta (6) Vyakhyt by Muralidbara 

There have been attempts for abridgements also. They are Bhass 
Prakasika by Knshnachandra and Marichiha by Vrajanatha Pun* 
shottamaji and Bhatta Narbherama have made independent efforts 
in their Adhiharana-Malas to bring out the meaning of eaC 
Adhikarana. 

Shridhara Pathak has published a work, which contains the 
gist of all other commentaries There are some more common 
taries which have not been brought to light, namely, ^ na 
Ntdhi Afimansa by Gokula Krishnabhatta, Anu Bhashya Jivnb Y 
Vallabha, son of Sri Vitthaleshaji, Anu-Bhashya Ttka by Rama- 
narayana, Brahma Sutrartka Kartkas by Shri Devakinan 
Brahma Sutra Vrith by Shri Tivanesaii, Anu Vritti t Anu Bh ashy a 
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AdhiKara Samkhya Vickara by late Balakrishna Shastri and his son 
Kanthamani Shastri. 

Anu-Bhashya is translated into Gujarati by Prof. J. G. Shah 
in two volumes. Late Prof. M. G. Shastri wrote an indepen¬ 
dent essay in English on Skamkara's Refutation of the Samkhyas in the 
Brahma Sutras, based upon Anu Bhashya . Late M. T. Telivala’s 
essay *How far Shamakracharya truly represents the author of 
B. S. and his learned introduction to some volumes of Rashmi 
will be of great help to the right study of Anu Bhashya. 

Divisions of the chapters into the Fadas, adhikaranas 
and the Sutras: The whole work of the Brahma Sutras is divi¬ 
ded into 4 chapters, and each chapter into 4 padas . Each pada again 
is subdivided into unequal number of adhxkaranas consisting of 
unequal number of the sutras. The following analysis will give 
the idea about the divisions and sub-divisions. 

Chapter I 


Padas 

Adhikaranas 

, Sutras 

1 

10 

30 

2 

8 

32 

3 

13 

43 

4 

8 

28 


39 

133 

Chapter 11 



1 

12 

37 

2 

8 

45 

3 

16 

53 

4 

10 

22 


46 

157 

Chapter III 



1 

8 

27 

2 

11 

41 

3 

25 

66 

4 

9 

51 


53 

185 
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Chapter IV 

1 6 19 

2 7 21 

3 5 17 

4 5 22 

23 79 


Subject-matter of Brahma Sutras- The first chapter is 
called Samanvaya, because its main object is to show that there 
is harmony among the various descriptions of Brahman known 
under different names m the Upamshadas It deserbes Bra 
and none else The second chapter is called Vtroihadhyaya It n 
de% oted to the refutation of the views of other schools The third 
chapter is called Sadhanadhyaya because it describes the various 
means and evaluates them for God realisation The last on 
Faladhyaya deals with the topic of the final goal {fata) of sou 
ing Brahman by a path of knowledge and a path of de\ otion 

Method of treatment 

Discussion of each new point, arising out of main pm ^ 
begins in a separate Adhikcrana t which has five parts (1) 
matter to be determined, (2) Vishtsha objector’s point ofvwMi 
Pitrvapaksha presentation or matter from the objector s point o ^ 
(4) Uttarapaksha presentation of the case by the author rom ^ 
point of view, (5) Sangah l e consistency in and support ^ 
author s view from the texts of the Upamshads an 

pertinent scriptures 

Contents 

Chapter I It has four pa das y each of them is J lS 

Karya Pad a (2) Antaryami Pada (3) Upasya Pad a an ^ 
cellaneous respectively The second and the third pa 
known as Adheya pada and Adhara Pada also 

The first pada opens with the declaration of the writer ^ 
in this work—investigation into the nature of Brahman ^ ^ 
followed by three adhikaranas with statements that r* 1 ^ 
the material and the efficient cause of the world an 
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The world is the manifestation of the (Sat), Existence part and 
the souls, of the (Chit) consciousness part of Brahman. Then, in the 
fifth adhikaran (1-5-11/18), Brahman’s Ananda (Bliss) aspect is 
emphasised on the authority of T.U., where it is also desig¬ 
nated as Rasa . This is also described as Anandamaya. Some inter¬ 
preters take the meaning of Anandmaya in the sense of composed of 
Ananda but Valiabha takes it in the sense of full of Ananda . 
Anandamaya is a synonyinn of Ananda. In these 2 to 5 Adhikaranas, 
Valiabha, with the author of the Brahma Sutras, asserts that 
Brahman, taught by the Upanishads, is (Sat~Chit-Ananda) Being, 
Consciousness and Bliss. In the subsequent portion of this pa da, 
he maintains that in some Upanishads, although some other words 
are used instead of Brahman , they are significant of Brahman. These 
include Adilya, (Sun) Akash (Sky), Prana (Vital breath), Jyoti 
(Light), Bhuman t Akashara Dham , etc. These should be understood 
in the Upanishads in the sense of Brahman. 

Pada 2: It is intended for the removal of doubts arising 
from the passages of the Upanishads. Some adjectival words indi¬ 
cate their application to the soul, some to the world and some to 
both. But in this part, it is stated that even they describe Brahman 
and not the soul or the world or both. This part describes Brahman 
as Adheya (supportable). Brahman is represented as Manomaya , 
Hiranamaya, Enjoyer, as a Pu rush a in the eye. In-dweller, controll- 
ler, Vaishvanara etc. The qualities or powers which are supposed 
as belonging to the souls, do in reality belong to God. They are 
expressive of Brahman’s qualities. 

Pada 3: It is known as Adhara. It deals with Brahman as sup¬ 
port. It discusses the question whether the low caste persons are 
eligible for the knowledge of Brahman . The Shrutis arc not in¬ 
clined to admit the low caste people to the knowledge of Brahman. 
Janashruti, no doubt was admitted to it by Raikya, not because he 
was a low caste man by birth, but because he proved his eligibility 
by his virtue. He was addressed as Shudra because his heart 
was moved to tears in his earnest desire to know Brahman. 

Pada 4s It examines the claim of the Samkhya to esta¬ 
blish its formula that the principles of that school are derived from 
the Upanishads. Their misconceptions are removed and their 
theory of the causality of Prakriti is rendered ineffectual. The 
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Upanishads teach only Brahman as the cause and not Prakrih (mat' 
ter) as supposed by the Samkhyas. Prakrih and Parashas are not 
ultimate principles. They are derivatives of Brahman. Sometimes 
Praknti is said to be a material cause, but in those cases the word 
Prakriit is used for Brahman. 


Chapter Its The object oF this chapter is to refute the theo¬ 
ries of the rival schools, namely, the Samkhya, the Yoga, the Nyaya, 
the Vaishashika, the Pancha Ratras, Buddhism and Jainism, 
and to establish Brahmvada. 


Pada Is For the refutation of the causality of Praknti by 
the Samkhya the following arguments are advanced. 

(1) Praknti is unconscious. It, therefore, cannot create the world 
and urge souls into activity. 

(2) Without the conscious principle, the unconscious matter can¬ 
not be moved. 


(3) If the Praknti’s power of evolving the world out of itself un¬ 
aided by any other agency is admitted, there will be no end of the 
world. But the world has an origin and also an end. 

(4) The Samkhyas argue that just as grass eaten by the cows 
turns into milk, so does Praknti evolve the world out of it. But tbs 
argument does not cut ice. In the case of the cow eating grass, the 
cow is conscious, though grass is unconscious. If grass is not eaten 
by the cow, the grass itself will not be turned into milk. In the 
same way, without the conscious principle, the unconscious && 
kriti is unable to evolve the world. 


(5) It is not true to say that Prakrih reveals activity for the enjoy 
ment of the soul. This is against the nature of Prakrih. 


(6) Nor can it be maintained that Prakrih acts under the influence 
of Purusha. It is like a lame and a blind man, helping each other 
to reach the destination in their journey. Again, in this suppo 
sition one must be the chief one to lead and the other to be e 
One cannot say that it is Purusha. In that case, it ts lending sup 
port to the Brahmavada. Nor can one say Prakriti is the chief as i 

has no consciousness (2-1-1 to 2-2-10). 


Refutation of the Atomic theory of the Vaishashika 

The Vaishesikas consider atoms as the material cause 
world. The Nyaya school also accepts this view- They accept 
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only as an efficient cause. He is just like a Supra-soul, They think 
the atoms first combine into Byyanuka\ then the latter into Trya- 
niska etc. This theory is rejected on the basis of the following reas- 
sons: 

1. The atoms have no space according to the Vaishesikas. Their 
combination into atoms is impossible. 

2. The Vaisheshikas believe atoms to be eternal. If this is ac¬ 
cepted, then, there will be no dissolution of the world.* 

3. The supposition, that they have forms, is wrong. If it is so, 
then they will be ephemeral. 

4. It is not accepted by the Vaidikca. 

Incidentally their Asat Karyauada which holds that the effect 
has no existence, is also refuted. No doubt in some passages of the 
Upanishadas, the word Asat is used: “It was Asat before.” Here the 
word Asat does not mean Non-evistent, but means non-manifest. 
Before creation Brahman was non-manifest and the world and 
the souls were not revealed. This does not deny the existence of 
the world and the souls, prior to their manifestation. They were 
unrevealed like a folded piece of cloth. When it is unfolded, 
one knows what it exactly is and its extent, weight and colour 
etc. Asat means unfoldment and not non-existence. The criticism 
which was levelled against the Samkhya school is applicable to the 
Vaisheshikas. The Samkhyas hold Prakriti as a material cause and 
the Vaisheshikas hold atoms, as that, but both Praknti and the 
atoms being unconscious themselves cannot be the material cause. 
The argument of the Vaisheshikas, that God is the efficient cause 
that imparts motion to the atoms for combination, is vitiated by 
the above reasons. 

Refutation of the Buddhistic School: 

The Baudhas reject God. One school accepts ultimate consci¬ 
ousness. It holds the world as unreal and due to ignorance. The 
author rejects it summarily. He attacks their theories of momen- 
tariness and of production of things in the succeeding moment. 

I. The Buddhistic theory of non-existence of the world cannot be 
supported by the Vedic authorities. 

If the world has no existence, how is it that it comes into our 
experience? We all experience the world and therefore it must 
have existence. 


2. 
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3 It cannot be argued that it is unreal like a dream It is wrong 
to compare the external objects with dream phenomena The 
dream experience is not real, since it is contradicted in the 
waking state The experience of the external objects is not 
gainsaid It does not change every moment It leaves its 
impression in the memory, which when revoked, reveals the 
experience of the objects in the past 

4 To say that the desires are at the root of worldly misery is 
wrong If external objects have no existence, the desires also 
will not have existence How can the thing which has no exis 
tencc become the cause of worldly bondage ? (2 2 28 to 2 2 31) 

Refutation of the Syadavada of the Jamas 

They hold that all things are relatively real Their theory is 
known as Syadvada It is expressed through the doctrine of Sapid 
bhangi Nyaya, which expresses the relativity m seven ways posi 
tively and negatively It says, our positive as well as negative 
experience must be accepted as relatively real It is opposed to 
logic to the law of contraries One tiling cannot be at the same time 
existing and non existing Concepts of ‘to be and not to be are 
opposed to each other This school believes that the size of the 
soul varies according to its body If this is accepted all the souls 
will be unequal It believes m the expansion and contraction of 
the soul, which cannot be accepted In that case the souls will be 

subject to modification (2 2 33 to 2 2 36) 

The tenets of the Panckratra system are rejected in the Sutras 

2 2 42 to 2 2-44 

Pada 3 It attempts to explain the order in which five 
elements were created (2 3 1 to 2 3 14) It then, considers pro 
duction of Vijnana and Manas TU mentions that order as 
Annamaya, Manomaya t Pranamaya y Vijnanamaya and Ananaamayd 
Shamkara understands these as sheaths [Kashas or Up ad his) but 
Vallabha takes them as Vibhutis of Brahman, who is Rasa (Love) 
or Ananda (Bliss) (2 3 15 to 2 3 16) This part describes the 
nature and form of souls Souls are many They are real They 
represent consciousness [Chit) aspect of Brahman They are not 
productions but emanaion from God, like sparks from fire They 
are amshas (parts) of God and the relation between them and o 
is that of a part and the whole They are not knowledge but 
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knowers (2-3-18). They are atomic and not pervasive (2-3-19 to 
2-3-22). Though located in the heart, the soul pervades the whole 
body like sandal paste applied to one part of the body (2-3-23 
to 2-3-28). Souls are doers and not non-doers, as believed by the 
Samhhya. If souls have not to perform work, why should the 
Vedas prescribe it as obligatory for all. They are also enjoyers of 
the fruits of actions (2-3-41). In 2-3-41, it is stated that the doer- 
ship of the soul really belongs to Brahman and it is transferred to 
it. In fact, activity of work ultimately belongs to God. It is God 
who urges souls to do work. 

In Padas 1, 2 and 3 the following principles have been pro¬ 
pounded: Non-difference of the effect from the cause (II-1-14 to 
20), Brahmaifs integrity is not affected by the world (11-1-26 to 29). 
The manifold powers of Brahman are stated (II-1-30-31). The 
world is God’s lila (II-1-32-33). The order of the creation and 
absorption of elemental substances is not affected by the creation 
and absorption of sense organs, mind etc., for, creation and absor¬ 
ption are nothing but God’s powers of manifestation and 
non-manifestation. Birth and death are spoken as of the body 
only and figuratively of the soul because of its connection with 
the body. Soul has neither birth nor death (II-3-16 to 17). The 
soul’s dependence on God (II-3-41 to 43) and its relation to Brah¬ 
man as a part to the whole (II-3-43 to 53) is proved. 

Pad 4: It considers the origin and the number of the organs. 
The organs are seven in number and they are minute in size (II- 
4-1 to 6). It asserts (II-4-8) that the chief vital breath owes its 
origin to Brahman. In 11-4-9 to 12, it is differentiated from air 
and the sense-functions. These organs are independent principles 
and not modifications of the chief breath (II-4-17-19). After the 
three elements are fashioned by God, the names and forms are 
given to them by God (JI-4-20 to 22). 

Chapter HI 

It is known as Sadkana-Adhyaya, dealing with the means of 
reaching Brahman. The portion dealing with means forms the 
4th Pada. Before it is considered, it is necessary once more to have 
knowledge about the nature of Supreme God which occurs in 

Pada II. 
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Pa da 1: The following chief points are emphasised here 
The soul’s passing out of the body at the time of death, enveloped 
by subtle material elements (III-l-l to 7) and clinging to the soul, 
before re birth, of residual karma determining the nature of the 
new birth (III-1-8 to 11) are referred to Some souls after death 
go to the lunar world and some do not go there The evil doers 
go to the world of Tama or to the hells To get a new body, five 
oblations must be completed, but this rule is not universal At any 
rate, the evil doers do not go to the moon-wo rid The soul on its 
return from the moon and descending to the world for a new birth 
resides m succession, m heaven rain, earth, a male, and a female 
In the run it assumes the form of a shower, m the earth of food, 
in a male of virility and in the woman of the foetal womb (III 
1-22 to 27) Through its connection with a male, the soul enters 
the woman and acquires a new body fit for experiencing the results 
of past residual karma 


Pada 2: The chief problems of this section are dream pheno¬ 
mena and the nature of Supreme Reality. 

The question first considered is whether dream experiences 
are real The reply is that they are not real They belong to Illu 
sion They are only partially true experiences of the wakeful condi 
tion Some dreams are indicative of good or bad results The 
human soul, though a part of God, forgets its divinity because of 
the discretion in it of the qualities of God, namely potentiality 
virility, glory, beauty, knowledge and non attachment It is this 
obscuration of the divine qualities due to God’s power that has 
become the cause of its bondage In order to be free from this 
bondage, the soul should know the real nature of God 


Nature of God is stated in the Sutras III-2-11 to 21 
The Upamshads assert oneness of God Although, as Jhreksrs 
and Sahara, God is one and these two are the two ways of describ 
ing God, the Sahara way is positive way of asserting God’s form 
as Divine and the Nirakara way is the negative way of asserting 
absence of worldy form in God It denies the worldly qualities but 
asserts its divine qualities If this meaning is not intended, how 
can two accounts of opposite character apply to Brahman 
There are not two Brahmans one principal {Nirakara) nnd anot 
subsidiary {Sahara) God is not formless He has a form but it » 



Wo&fcS^Of' SliUODHADVAITA-SCkooL 38^ 

divine. One cannot define God by the worldy ways. He is indes¬ 
cribable, unthinkable and beyond the power of human speech. 
Just as the light of the sun is revealed in its rays so God's form 
is revealed in various forms of the universe. It is manifest as well 
as non-manifest like the coil of a serpent in a straight and a 
circular form. In the same way God in the Sahara (manifest) 
as well as in the Nirakara (non-manifest) form is the same. He is 
the Supreme Reality with its dual aspect. He is the ultimte goal. 
The reward of our actions is to be got from God. So all our means 
of realisation must be directed towards God. 

Pada 3: The main problem here is that God has been descri¬ 
bed differently in different works, so in what way one should adore 
God or on what particular aspect the mind must be concentrated. 
It is said that one has to choose one aspect of God. The different 
accounts are due to different kinds of experience of the worship¬ 
per. These different forms of God known or experienced by 
worshippers do not imply that Gods are many. In all such expe¬ 
riences, there is only one God. Difference is due to temperament 
and fitness of the worshippers. Those who are temperamentally 
fit for action (sacrifice), realise God through God’s form of sacri¬ 
fice; those who are qualified for the path of knowledge, realise 
God through Akskara . In the Puranas, we find different accounts 
of God's incarnations. A man may choose any incarnation which 
suits his temperament and realise God. Similarly, there are diffe¬ 
rent accounts of God’s Idas and aspects, such as loving God, won¬ 
derful God, terrific God, etc, A devotee may choose any one of the 
forms for realisation of God, but once chosen must stick to it. 
God reveals Himself to the soul in the form it remembers or 
adores Him. The devotee should fix his mind on Love or Bliss 
aspect of God. A soul approaching God through devotion has no 
fear from sins. The fruit of devotion is the attainment of Puru- 
shottam and that of knowledge is Moksha through Akshara* Devo¬ 
tion is of two kinds: the Marjada (dependent upon the scriptures 
and limited to nine-fold subdivision) and the Pushti which is 
pure love. Devotion of the type of love is the supreme means. 
It Is superior to social love, patriotism and even morality. The 
laws of karma do not apply to a devotee, nor is it incumbent on him 
to seek knowledge. Through love, he should acquire sarvalma - 
bhava , beholding or experiencing God in all conditions of life. 
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As for meditation, the meditator should select any form of God 
and concentrate on it. The devotee experiences God by Jove 
alone. The form of God who is the object of the devotee’s love is 
Krishna who is perfect Love and Bliss. 

Pada 4: This section discusses the relative importance of 
action, knowledge and devotion. First of all, Jaimini’s view 
about the superiority of action over knowledge is stated. The 
following arguments are used by him: 

Jaimini’s theory of work (3-4-3) 

1. Men like Vasishtha, Janak and others, who valued know¬ 
ledge had performed sacrificial ceremonies. 

2. Apastamba Sutra (3-1-1) lays down that a man who has 
acquired knowledge of Brahman is entitled to perform 
work. 

3. The scriptures strictly prescribe that the Agmkotra sacrifices 
must be performed as long as there is life. 


Badarayana’s view: (3-4-8 to 25): 


1. Superiority of knowledge to action is declared in Bnhadara- 

nyaka (4-4-22). 

2. Both knowledge and work are emphasised. Just as Janata 
resorted to work although he was a Jnnni, so Shuka renounced 
work. Examples of both kinds are found in the Upanishaas 
This means that both have equal value. 

3. Action is important but not for Moksha. 

4. The recluses are exempted from sacrificial ceremonies. 

Badarayana concludes that both are necessary but these disciples 
should be subordinated to devotion. The sacrifices have their 
utility like the service of a horse in reaching destination, but when 
the destination is reached, the horse is of no use. In the same 
the sacrifices are helpful to acquire devotion by purifying die 

mind. 


From 3-4-35 onwords, the topic of devotion as a means to 

realisation is considered in relation to action and knowledge, ca ^ 
ing to the proposition of superiority of devotion to action 
knowledge. Here it is stated that even the Dkarntos relating t 
Ashramas should be discarded in favour of devotion. 
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The fruit of knowledge is Moksha, but that of devotion is 
enjoyment of God’s love. The devotee seeks only God’s love and 
grace by his love for Him. 

Chapter IV: 

This is called Fatadhyaya as it deals with the fruit of knowledge 
and devotion. The fruit of knowledge is Moksha^ merging of the 
soul into Brahman, but that of devotion is enjoyment of God’s love 
in the state of union with Him as a separate entity. Here the 
two kinds of devotion are indicated. One of them is called 
Maryada Bhakti, also known as Vaidhi or Viktta , and the other 
called Pushti, dependent only upon God’s grace. It is also called 
Ragatmiha devotion. The Pushti devotee does not crush down his 
desires, but so trains and sublimates them that through them, 
he wants to enjoy God’s love. To him God is all the Puru~ 
sharthas of life, God is his Dharma, Wealth, Kama (happiness) 
and Moksha. In this kind of love, the devotee forgets his worldly 
associations. He is indifferent to the Vedic asceticism or the 
Yogic discipline. He lives only for God. He wishes to possess 
God by his own love and God’s grace. 

Pada 1: Regarding Maryada 1 Bhnkli, its repetition is empha¬ 
sised till the fruit is reached (4-1-12). Power of knowledge, ren¬ 
dering sins ineffective, is referred to in 4-1-13 and 14, but the 
fruits of Prarabdha Kaunas must be enjoyed. But the Pushti devo¬ 
tees are exempted from this. Their karmas are annihilated without 
enjoyment. The Pushti devotee acquires a divine body {Tanu- 
navatva) and enjoys bliss in God’s company. 

Padas 2 and 3 1 Development of Pushti Bhakti and experience 
of the Pushti devotee is the main topic here. During this experience, 
the speech, the senses, the mind and vital breath are centred in 
God exclusively. Similarly experience of the Maryada Bhakti is 
described. The nature of Pushti Bhakti is very subtle and indescri¬ 
bable. It can be experienced but cannot be expressed. 

Some space here is devoted to the discussion of a Gnant, after 
departure from life, by the path of light, till he reaches Brahma 
Loka. 

In IV-3-15-16, the use of symbol for God is discussed and it is 
emphasised that it should be discarded. 
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Pada 4: It says that even the souls who have attained Brah¬ 
man are brought out again, so that they may participate in the 
bliss of God. The soul gets the new body fit for enjoyment of 
God’s love, Jaimim is of opinion that the enjoyment of the soul is 
with Brahman who is Being, Consicousness and Bliss and Audolmy 
thinks that it is with Brahamn who is consciousness only but 
Badarayan believes that the enjoyment of the soul is with love 
or Bliss form of God, enveloped by divine body. This enjoyment 
is not due to the soul’s power but due to God’s possession of the soul 
Just as a lamp gives light to the oil drenched wick, so does God 
make the soul fit for enjoyment. In this state the soul acquires like¬ 
ness with God except the power of creation. Finally it is stated 
that neither the Gnants nor the devotees come back to this world, 
after they have reached their respective goals which is Moksha m 
the case of the Gnants and the enjoyment of God’s love in the 
case of the Pushti Bhakta. 


Tattva Dipa Nibandha: This is an independent work of 
Vallabhacharya having three parts—Part 1 known as Skaslrar thf 
Part II as Saw a JVirnaya and Part III as Bhagvatart ha Pr alar a na The 
first part is intended to expound philosophy of the Gita , the second 
to discuss and explain relative importance of the various 


Rek 


* 


gious schools among the Hindus and emphasise th e importan ce of 
Devotion as_a means to_God—Realisation. The third part analyses 
the ideas of each book group, divisions of chapters and of indi¬ 
vidual chapters. These three works taken together form one com¬ 


pendium. 


The work is written in the Karika form and it is explai^ 
by a commentary-Prakasha written by Vallabhacharya hims 

Tattva Dipa Nibandha: Part I. It has in all 104 hanka*- 
It deals with the problems considered in the Gita. It is 03 
Skastrartka . The meaning of the Shastra, here, is the Gita. 


Commentaries available 

1. Avarana Bhanga by Purushottamji. 

2. Yojana by Lalu Bhatta. 

3. Sat Sneha Bhajan by Pandit Gattulala. (Incomplete) 

4. Tippam. 

Contents: In the beginning having offered salutation 
Lord Krishna, the author tells us that the work is meant for 
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devotees of Sattvlha class whose hearts and minds are pure and whose 
goal is Salvation. For devotional life, knowledge about God from the 
scriptures is necessary. As the Gita contains the essence of all the 
scriptures, and is very popular, he selects that work and attempts 
to expound it. (1*4) 

God is known variously as Brahman in the Upanishadas, as 
Parmatman in the Smrities, 

For the knowledge of God, the world and the souls, the only 
authority is the scriptures which according to Vallabhacharya, 
are the Vedas, the Gita, the Brahmasutras and the Bhaga vata. 
Other Shastras such as Jaimims Purva Mimansa, and the Smriti 
works, other Puranas and the epics are also authoritative if they 
are in consonance with the first four. The Proofs of knowledge 
are not to be trusted. The reasons for that are given in Chapter 
II. Only the scriptures are free from uncertainty. Among the 
four scriptures mentioned above the Gita is valuable, the B.S, 
more than the Gita, and the Bhagav ata is the most valuable. 
Each succeeding testimony is meant to remove doubts arising 
from each preceding testimony. These four scriptures taken 
collectively are called Praslhan Chatusthayi. (6 to 10), 

The entire Veda consists of two parts (1) the Purvakanda com¬ 
prising the Samhita and the Brahmanas, and (2) the Uttara 
Kanda—comprising of the Aranyakas and the Upanishadas. The 
first describes God as sacrifice, God’s power of action and the 
second as Brahman, and in the Bhagavata as Lord Krishna, In 
other Puranas God is described tinder various names. 

For Moksha Sattrika knowledge should be acquired but for 
union with God devotion to Lord Krishna should be offered. ^ 
(11 to 16). 

Marks of Knowledge, action and Devotion: 

Realising God in all the forms is true knowledge. Placidity 
of mind, mark of true action and being in the Grace of God is the 
mark of true devotion. The scriptures mention the above three 
means but an aspirant of religious life adopts means for which 
he is temperamentally fit. 

AU these means arc good in their own ways, but in this Kali 
Age no other means except Devotion is reliable for God-realisation. 
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Those who have studied the scriptures with an unbiassed mind 
respect devotion alone but those who are intoxicated by pride of 
learning do not resort to it. (S).. 22. 

Nature of the World: 

In the first place one must know the nature of the world 
which is through ignorance mistaken for Samsara, the state of 
worldly bondage. There are various theories on the nature of the 
world. The Samkhyas think Prakriti as the material cause of the 
world, the Vaisheshikas the atoms, materialists think it self- 
existent. To Bauddhas it is due to ignorance. All these views are 
erroneous and hostile to the Vedas, Even Shamkara has erred in 
making Maya conditioned Ishvara as a material cause, and not 
Brahman who is an ultimate Reality. He considers the world as 
unreal. i Vallabha says the world is God’s work and hence real 
It should be differentiated from Samsara which is due to the 
ignorance of the soul. The withdrawal of the world depends upon 
God’s own will and the removal of the Samsara on the efforts of 
the soul by knowledge and devotion. (2-3-24) 

1 The world is created by God using Maya—His own power 
1 as an instrument. 

Nature of Brahman: / 

t 

Brahman is the s upreme Reality or^God. It is all p ervasive. 
It is Sahara j having its form Pi vine. It is immanent and at_the same 
1 time transcendental. It has infinite forms. Though appearing as 
t divided into various forms, it is indivisible. The world and the 

souls are emanations from the Being and Consciousness-aspects of 
Brahman. The world represents only Being without consciousness 
and Bliss, the souls, Beine and consciousness without bliss. Akshara 

* 1 O t J 

has being, consciousness and bliss but the last only in a Jinn 
i measure. Purushottama or Supreme God is perfect Bliss. As Bliss 
has been not manifested in the world and the souls they are 
formless. 

Vidya and Avidya (Knowledge and Ignorance): 

These two are the powers of God due to Maya and they 
operate upon the souls by the will of God. Under their impac 
the soul experiences happiness or misery. 

Avidya has five forms by which it influences the a *j 

leads it away from the path of devotion. They are-mistaking f 
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and the organs, the vital breath and internal organ for the 
soul, and forgetfulness of the real nature of the soul, that it is the 
Amsha of God. Result of the operation of Avidya is worldly- 
bondage for the soul. Avidya keeps the soul away from God, but 
through Vidya, it can unite with God. It reminds the soul of its 
relation with God and the means it should adopt for union with 
God. It makes the soul liberated in its life time ( Jnanmukta ). 
The superimpositions of the soul on body, organs and vital breath 
are removed. The body, the organs and the vital breath do func¬ 
tion, but they are not mistaken for those of the soul. 

Besides the knowledge-way indicated above, the superimposi¬ 
tion can be removed by the divine nature of the organs through 
service of God or As any a. 

Acquiring essence of Brahman or God-state, known as 
Sayujya is to be had only through the service of God (31-35). 

Creation: 

There are six kinds of creations mentioned in Chapter II. (1) 
by God Himself (2) by Purusha (3) by Vasudev (4) for Pushti 
souls (5) by Illusion (6) by evolution. 

Definition of Devotion 

Devotion is most inviolable and supreme love for God, pre¬ 
ceded by knowledge of God’s greatness. Moksha is to be got only* 

by this. (42) 

Description of God: 

God is one with having many forms. He is devoid of all 
fruits, and is possessed of endless flawless qualities in perfection. 
He is self-dependent, destitute of the qualities of unconscious 
body and All Bliss. His body is Divine and full of Bliss. He is 
free from three kinds of differences. (1) inherent in oneself as 
different parts, hands feet etc. in the body, belonging to the 
same class, (2) as one tree to the trees of its class and (3) those 
differentiating from others, as one tree from another or another 

kind. In all forms Brahman is one (43-44). 

Moksha is got only by grace of God. Some times it is got by 
pilgrimage to a holy place, but even there grace of God is die 
only cause. Hence for Moksha it is necessary to resort to God 
and be devoted to Him leaving aside all other means (47-49). 
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Moksha means the God-state of Bliss during realisation of 
God. In that state the soul becomes conscious only of the bliss of 
God, forgetting its association with the body, the organs etc. The 
body and the organs do remain with their worldly nature. It is 
not necessary to renounce the world for liberation. One can get 
it even as a house-holder through devotion. 

The Bhagavata describes various ways of God realisation 
through devotion. One wishing to realise God should have trust in 
the Bhagavata. For this the intellect must be purified by the study 
of the Bhagavata, disregarding all other means except devotion. 

Nature of the Soul: 

The soul is infinitesincally small. Its chief attribute con¬ 
sciousness. It pervades the whole body though located in the 
heart like scent of sandal paste, applied only to a small part of 
the body. It is not pervasive. However when in the state of Bran- 
manand in union with God, it acquires likeness with God, it n 
said to be pervasive, but it is not so because it is not the nature 
of soul, but because of God’s association and possession of it. By 
itself it is small, less than one hundredth part of the end of 
hair. The soul’s light of consciousess cannot be known by the or* 
gans. It can be known only by the mind controlled by Yoga-prac¬ 
tice during meditation, by knowledge or by favour of God. 

Some times, it is described as a reflection or as phenomenal 
appearance of God. This is because God’s joy-form is not manifes¬ 
ted in the soul-state. In reality it is neither a reflection nor an 
appearance, but as real as God. 

Those who assert that the soul is a reflection of God into Maya 
(Illusion) or Avidya (Nescience) are leading men astray from 
path of devotion. Their theory has no support from the scriptures, 
nor can it be proved logically. If the soul is a reflection of formless 
Brahman as believed by the Mayavadins how can there be a re 

flection of a formless object into the mirror? If Maya is mir 

J # i? The 

ror then it being impure, how can it reflect an object. 

Mayavadins believe that Brahman and Maya are both begin 

ningless and pervasive. If they are both beginningless then one 

must reject the theory of absolute nondualism of Brahman 

there are two principles at the back of creative activity. 1 

are pervasive how can there be any reflection and wp0 se rc 
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tion in whom? There must be some space between the two. 
Sponsors of Maya theory consider Maya as a veil covering Brah¬ 
man. If so, how can it produce reflection. Thus the Maya theory 
is untenable. Similarly the phenomenality of the soul cannot 
be accepted. It is as real as God. It is an Amsha of God. The 
soul is able to realise God only through demotion. Penance, 
knowledge etc. have been mentioned as means, but they do not 
teach the real truth about realisation of God (53-64). 

Brahman: 

Brahman’s form consists of Being, consciousness and joy. 
It is omnipotent, omnipresent and omniscient. It is independent 
and eternal and destitute of worldly qualities. It is the support of 
all beings and controller of Maya. Its form is joy. 

God is the Lord of Prakriti (matter) and Purushas (soul). 

* ■ B ’" 1 - I - - *-* 

It is every where and in all relations. Though immanent in the 
world, it is transc end ental. No theory can comprehend Him. 
Nothing can describe Him. It has multifareous forms. He reveals 
Himself into endless forms, each of which expresses His particular 
quality or power. He is a substratum of opposite qualities. Though 
it is static yet dynamic. He cannot be known by any of the world¬ 
ly ways. He possesses two powers (1) Avirbhava by which He 
manifests the world and the souls and (2) Tirobhava by which He 
draws them back into Him. He is to be realised by the devo¬ 
tees by His Grace or Will. (65-75) 

He is not open to the charge of partiality and ruthlessness since. 
He himself is the creator of the differences in the situations 
and conditions in the world, for His own pleasure. He has fixed 
the rules for the conduct of the souls and the fruits of their ac¬ 
tions. Considered all actions by souls as due to the Will of God, 
the question of partiality or ruthlessness does not arise or consi¬ 
dered as actions of the souls, God is not responsible for their 
happiness or misery because God has given these souls a code of 
conduct by which they have to abide. If they violate it, they 
must suffer the consequences. Either way the responsibility in the 
matter of the happiness or misery of the souls does not lie upon 

God. (76-77) 

The world and its cause: 

The Mayavadins suppose the Maya-conditioned Brahman as 
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the cause of the world and the world is unreal But this is wrong 
The Maya theory has no support in the scriptures The word 
Maya is absent in the Upamshadas except m Shvetashvatara, where 
it is used in the sense of the Power of God In the Puranas no 
doubt Maya in the sense of illusion is mentioned but it is for the 
reason to make persons shun worldly attachments, and be de\o 
ted to God No body can say that the world is unreal, since it can 
be seen by one’s own eyes If it is argued that unreality of the 
world is indicated in the Vacharambhana Valya of the Upamshad, 
it should be noted that the context does not convey the sense of un 
reality, but only of non difference between the world and Brah 
man Their differences are due to speech The Shrubs declanng 
Brahman as a creator, should not be considered as exception The 
Shrutis do not recognise two Gods There is only one God who 
is a creator of the world also God being one, His personal and 
Impersonal forms are equally real It is incorrect to say that the 
impersonal Brahman is real and the Personal unreal, as suppos 
ed by the Mayavadms But personality and impersonality both 
belong to Him, to one God, only viewed differently The Gita m 
XVI 8 denounces persons believing the world, to be unreal as 
demons (78 90) The world is not unreal but the intellect which 
it cognises as unreal is false The view of the Samhhya, rejecting 
Brahman and accepting Praknti as a material cause, is not correct 
The Yoga school admits God only for the purpose of meditation, 
and so stands on a weak ground Its non acceptance of God as a 
material cause of the world is opposed to the scriptures (91 94) 

Jvim* JVXoJfsha o3r Asceticism Knowledges penance,, mental 

control and love, either collectively or separately are good a$ 
means But love expressed through the service of God is the best 
means Love alone or love with knowledge is conducive to MoLsha 
All other means are inferior This is the meaning not only of the 
Gita but of all the scriptures including the Vedas, Ramayana t 
Mahabharata, Pancharatra, Brahma Sutras and others (94 1^) 

Tattvarfcha Hip a Nibandha (Part II) Sarva Nirnayas 
Praman Section 

In the first part, he deals with the Gtta philosophy ^ 
consists of 329 Kankas with the undermentioned commentantf 

(1) Prakosha by Vallabhacharya (2) Avarana Bhanga by 
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Purushottamaji, (3) Satsnehabhajan by Gattulala (4) Yojaua by 
Lalu Bhatta and (5) Tipparn. ' 

It is divided into four parts (I) Pramana (authority) (2) Pro- 
mtya (knowable) (3) Sadhana (means) (4) Fata (fruit or goal). 

The Vedas consist of two parts (1) The Samhita and the Brail- 
manas and (2) The Aranyaks and the Upanishadas. The first 
part deals with sacrifice or action aspect of God and the second 
with knowledge aspect of God. Action and knowledge are the 
two powers or forms of God, Action and knowledge are not anta¬ 
gonists to, but complementary to each other as aids to each other. 
Sacrifice needs knowledge and knowledge needs sacrifice. Samkar 
rejects the sacrifice and accepts only knowledge part of the Vedas. 
Jaimini accepts only the sacrifice, Ramanuja accepts both, Vallabha 
also accepts them both and reconciles them as to how they should 
be used as aids to devotion for the service of God. 

Sacrifice: Sacrifice is the form of God. There are five kinds 
of sacrifices-the Agniholra, the Darsa-pumamasa, the Pasu, the 
Chalurmasyas and the Soma out of which the first four are to be 
performed daily, monthly, six monthly and annually respectively, 
and the last one independently. These have also two other divi¬ 
sions called Prakriti or Kitya and Vikriti or Kamya. These sacrifices 
must be performed strictly in accordance with the injunctions of 
the Vedas. 

Not only the sacrifices, but also their-accessories constitute the 
form of God. Their fruit is temporary heavenly happiness in its 
lower sense, and spiritual happiness in its higher sense. Heavenly 
happiness lasts till die stock of merits is exhausted. Spiritual happi¬ 
ness is the result of the development or perfection of Sattva Guna. 
All men seek happiness. Some religious minded men seek heaven¬ 
ly happiness but it is not pure and eternal. It is mixed with pain. 
Moksha alone is free from pain. So it should be preferred. 

There are three kinds of souls—Godly, human and demonical. 
They interpret the Vedas and make use of the Vedic teaching in 
their own ways. 

* 

Those who desire heavenly happiness should perform sacri¬ 
fices strictly in accordance with Vedic rules, but they should know 
that after their stock of merits is exhausted, they come back to the 



398 VAttAfitiA Git ASYA—tttS EtiiLdSofckY AHd &EUGl6f4 

world If they do not desire rebirth then they should betake to 
knowledge. 

Even the materials used in a sacrifice manifest God’s form 
The sacrifices however should be performed for liberation or 
spiritual happiness (1-32) 

Smritis: They are the works of the sages of latter times 
They are the attempts to conserve Vedic knowledge preserved m 
the memory of the sages Their value is inferior They have protec¬ 
tive value and can be compared with houses that afford protection 
to their divellers against heat, cold and the rams The Smntis pro¬ 
tect us against all evils They dwell upon Dharma and explain its 
nature and utility They give Dharma a local colour and so there 
are many Smirtis—-differing sometimes from each other on im¬ 
portant matters Each Smnti is to be understood, with reference 
to a particular place and the circumstances Their truths are not 

eternal. 

Dharma according to the Smritis is of five fold nature, con* 
sisting of performance of the ceremonies connected with 16 
Samsakaras viz Sandhya, Shraddha, Paka, Tajna {Deva Tajna), Rajst 
Tajna> Pitn Tajna , Manusya Tajna and Bhuta Tajna i e sacrifice to 
Gods, Sages, ancestors, men, and other beings and Pnyaschita 
{Repentance for the offences committed) 

The Kalpa Sutras which are though compositions of the sages 
should be regarded as of mixed character of Vedas and the Smntis 
The Grihya Karmas, however, should be included in the Smritis 

They are compared with the furniture kept m the house for 
physical and mental comforts If the Smntis give protection 
against hostile external forces of Time, the Puranas give true hap¬ 
piness and peace to the soul. 

The Puranas: 

The accounts in these Puranas differ but it is because, they 
are intended for men of particular temperaments The teaching o 
the Puranas is of universal nature The Vedas are meant only f° T 
the intelligent class, and only for male members who belong to 
the higher strata of society, the Mahabharata is intended for women 
and persons of low class, but the Puranas are meant for all types 
of men and women 
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Of all the Puranas the Bhagavata is of the highest spiritual value. 
Its aim is not only Moksha but also God-realisation through devo¬ 
tion, It was composed by Vyasa, after his compilation of the 
Mahabharata and the Brahma Sutras, which having failed in 
giving him internal peace, he had an urge from God in response 
of which he oompiled it. He felt that, in the Kali Age, men’s minds 
were prone to neglect religion due to impurities of time, place, the 
materials, holy formula, initiators of the religious rites and per¬ 
sons entrusted with their performance. It is not the age for ritua¬ 
listic performance of the Vedas, nor favourable for knowledge and 
asceticism. He found devotional life as proper for men and women 
of Kali Age. The relation between the Vedas and the Smritis is 
that of the object and its reflection in the mirror. Generally the 
mirror reflects the object as it is, yet, there is a difference between 
the object and its reflection. Our purpose is served by the ob¬ 
ject and not by a reflection. The Smritis cannot be good guides 
in all the cases. Their teachings have no permanent value. They 
fluctuate from time to time, according to local requirements. 

They are 18 in number divided principally into three groups 
—each group consisting of 6 Puranas, designated according to three 
Deities—Brahma (Creator) Vishnu (Preserver) and Shiva (Destroy¬ 
er of the world) or according to three gunas of nature —Sattva (good¬ 
ness, knowledge, peace etc.) Rajas (Action, Restlessness etc.) and 
Tamos (Inertia ). The first group is intended for introvert types, 
the second for extrovert and the third for the idiotics. The aim 
of the Puranas is to ppt the knowledge of the Vedas within reach 
of men and women of all types and all classes in a simplified 
and poetical form. 

If the Shritis and Smritis are the eyes of Dharma, the Puranas 
constitute the heart. So to teach people faith in God and belief in 
devotion, he composed the Bhagavata. It was the Dharma not 
of the brain, but of the heart. It did not need supreme intellect 
but purest heart and love for God. (33-71) 

Sue Vedangas: 

Shikska dealing with Science of Pronunciation Kelp a on rituals, 
JPtruhta on etymology and the meanings of the Vedas, Chhandas 
on prosody, Vyakarana, on grammar and Jyolish on Astrology— 
these six independent works on the Vedas arc known as the Auxi 
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liaries or the An gas. They are written in aphoristic style. Each one 
of them deals with a particular aspect of the Vedas, the aim being 
to clarify and systematise the Vedic learning. By these works the 
form and spirit of the Vedic learning are preserved, for the guidance 
of the students of the Vedas in future. Besides the above works there 
are four works known as Upavedas namely—The Ayurvedas (Science 
of life) Dkanush Veda (Science of Missiles), Gandharva Veda (Science 
of Music), Sthapatya Veda (Science of Architecture). Each one of 
these has practical utility in the society. Similarly works known 
as Dharma Shastms t (Sciences of Dharma) Artha Shastra (Science of 
Wealth) Kama Shastra (Science of happiness) and Moksa Shasiras 
(Sciences relating to Moksa) whiph are the works of the sages of 
iater times, have also their use in the interests of the society and 
also of the individuals which will create the ideal society with men 
equipped with high intelligence, robust and healthy bodies, lov¬ 
ing nature and ultmistic motives, and specifically inclined to devo¬ 
tional life—whose goal is God*realisation. The works of the Sam- 
khya Yoga, Nyaya and Vaisheshika systems and of others, which 
lead men astray from God, should be avoided. Even poetical com¬ 
positions which may be beautiful in their style and language, must 
be avoided as poison, if they have baleful influence on the soul 
They are like rotten souls in fine bodies. They urge men to seek 
worldly pleasures and turn away from God. Of course the works 
like the Mahabharata and Ramayana are exceptions. In short 
all works which make men turn to God, are to be accepted as 
Pramanas. (72*83) 

Pramcya. Section*. 

This section deals with 1 the knowledge principles. Realty 
speaking God alone is knowablc. He is both qualified and non¬ 
qualified. He reveals Himself as qualities and actions. All the 
changes such as origination, existence, augmentation, decline, de¬ 
crease and extinction are due to God’s will. There are 28 know* 
able elements—as shown in chapter II. God has three different 
forms—one endowed with the power of action known in a Sacn 
ficial form, the other endowed with power of knowledge, known 
as Brahman, and the third endowed with both—Work and Know 
ledge. Thd v earlier part of the Vedas describes the action from, th c 
latter part of the Vedas describes knowledge form of Brahman 
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The Gita and the Bhagavata teach work and knowledge both 
and in addition to the above love for God. God as sacrifice 
is to be attained by the performance of sacrificial ceremonies 
and as Brahman by knowledge, and God as Love by devotion 
which is love plus service. 

The above 28 elements are of three kinds-physical, spiritual 
and divine. The world and the souls are manifested from God's 
Akshara-form, by His Will with the aid of Maya. His divine power 
Maya-Prakriti\( World) and Purushas (souls) have been manifested 
from Akshara/ Besides Akshara-form, God reveals, for the purpose 
of creation, time, action and nature. Akshara, Time work and 
nature are not to be included in the list of the Tattvas, because they 
do not constitute the causal form of God. The 28 (Tattvas) elements 
constitute effect (Karya) forms of God. They are universal 
(Samashti) and individual (Vyashti). They are physical as world 
and all inanimate objects, spiritual as souls, and transcendental 
as Akshara. Ultimate cause of all these diverse forms is God. It is 
God in every state and every activity—creative or destructive. 
God's power of manifestation and non-manifestation is at work 
respectively. Every change is due to God’s will. The rise or fall of 
the individuals or of nations, is to be attributed to God's Will, 
The "world is a theatre, where God enacts His own drama Himself 
playing the roles of various characters, for His pleasure. He is in 
all conditions of existence of things and non-existence, in the past 
and in the future. It is God’s Hide and Seek play in the existence 
and non-existence of things. He becomes revealed in things having 
existence and hides Himeslf in things, not having existence. The 
world is the revelation of His existence aspect, the souls of the con¬ 
sciousness aspect. The Akshara represents Existence, consciousness 
plus finite Bliss. But Supreme God is perfect Bliss. He is called 
Krishna. 

Akshara is to be attained by souls by means of knowledge. It 
is eternal (Nitja) and temporary {Karya)> Eternal knowledge is 
revealed through God's grace, but it is 'not to be had by one’s 
efforts. The second kind of knowledge is got by one’s efforts. 

The devotee’s goal is to realise God who is higher than 
Akshara and enjoy His love, by his own love. (84-154). All modes 
of expressions which refer to existence or non-cxistcnce of the tiling 
V-26 
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are m fact, indicative of Gods power of revelation and non reve 
lation respectively Not only clay and jar are real, but their so 
called existence is also real All objects having names and forms 
are real Tiic form of an object enables one to cognise the object 
by its shape as a substance, its qualities and activities produced by 
it The cognition of the names depends upon words, and letters 
composing the words, their inherent power and their connection in 
the sentence Just as God lias revealed His particular quality m the 
objects so also God has revealed his power of sense in the words 
In all there arc three powers of senses in the words Primary, Indi 
cativc and suggestive Word being form of God, it possesses the 
power of sense by the Will of God It is due to Gods will why 
a particular word m a particular content should convey particular 
meaning Like the object universe the word universe, jsreal M 
though we ordinarily understand the meaning of the words with 
the aid of grammar and Jevicon, they are the instruments of God 
All the scriptures and Literature constitute the word form of 
God By its aid the souls endeavour to free themselves from world 
ly bondage The object universe is the cause of bondage and 
the word universe (the scriptures) is the cause of freedom God 
enjoys His pleasure by these two universes, which exist m the world 
Avidya, Prakrit! and Maya arc the three powers of God, Avidya 
belonging to the soul, Praknti to Ahshara and Maya to Krishna 
(Supreme God) The soul belongs to God, but having been separa 
ed from God, forgets its relation to God, on account of ignorance 
(Avidya), but by true knowledge, this ignorance is removed 
Knowledge is of two kinds—eternal (Nitya) and non eternal 
(A aryd) The latter arises from the development of the Sattvnka 
intelligence But this knowledge is of determinate nature It makes 
one comprehend Reality, not as one, but as revealed in differences 
It is of analytical and divided nature and the knowledge got 
through organs external ormternal is defective and fluctuating 
and is easily vitiated, but the knowledge form (scriptures) is for ever 
the same The scriptures reveal that only knowable principle is 
God Even in the diversities of objects it is God alone m them 
who is to be known The object jar is not to be known as some 
thing separate from God, but as one revealing God So the jar $ 
to be cognised not in its jar form but God form This is wl at 
we learn from the scriptures It informs that God is one 
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beings, conscious or unconscious in all conditions and situations, are 
expressue of God s Reality This means that Realit) is one and 

not many (83 184) 

Sadhana Section: This section deals with means of reh 
gious life Man’s duties are of three hinds His duties unto himself 
as an individual, duties unto society, and duty unto God As he 
lives in the society, he must perform his duties unto the society 
The duties of the class to which he belongs are socnl duties Just 
as the ongin of the world and the souls is due to the Will of God, 
so the ongm of the classes and orders of life and their duties are 
due to the Will of God After the separation of the souls, God gav e 
them birth in a particular body and in a particular class with 
obligatory duties of that class In all there are four classes— 
the Brahmanas, the Kshatriyas, the Vaisyas and the Shudras, 
which are based on the qualities of nature viz Satt\a, Rajas and 
Tamas and actions under their impact Each man should strictly 
follow the duties belonging to his class He should eke out his 
livelihood by avocation of his caste A man s class is not deter 
mined by his birth, but by his qualities and actions Similarly a 
man has specific duties for each particular order of life In the 
first stage of life he is to equip himself with knowledge necessary 
for his duties, m the second stage of life as a householder Having 
earned out family burden and procreated children, he should at 
the age of fifty, retire from active life and devote Jus hfe to the 
public good and practise religious discipline and m the last stage 
he should completely renounce the world and engage his mind 
in contemplation of God These duties of the classes or of orders 
of life {Asrama Dkarmas ) have their ultimate end of realising God 
They are intended to purify the mmd so tint one can olfcr devo 
tion to God These duties are to be regarded as duties unto God 
They are fixed by God for the uplift of each man belonging to a 
particular category according to his innate tendencies and tempera 
ment If these duties do not lead to the path of devotion they 
are of no use If they interfere with devotion they should be at 
once discarded 

Means for the Individual’s Spirituality. 

Action, Knowledge, Austerity and Mmd control arc some of 
the means prescribed in the scriptures Knowledge of other systems 
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of Philosophy is not up to the mark as shown in chapter II of 
Section I. 

Section on Devotion: 

Knowledge develops spirituality in man, but devotion males 
him fit for God-rcalisation. It is the best among the means taught 
by the scriptures. It is the Dharma which the soul owes unto 
God without which it cannot be united with God. It is both a 
means and an end. Devotion of Nine fold kind consisting of hear¬ 
ing, reciting and remembering qualities of God, saltuations, fall¬ 
ing prostrate before the idol, worshipping, servitude, friendliness 
and dedication lias a value as a means. Devotion of the type of 
love is not a means but an end in itself. Its goal is not salva¬ 
tion like the devotion of nine fold nature but love of God It 
seeks God’s love and grace by its love. Apart from enjoyment of 
God’s love which is blessed to have by God’s grace, it has no 
desire. But this devotion is not a blind emotion. In the begin¬ 
ning, it is intellectual love following knowledge of God’s greatness 
from the study of the scriptures. It is not a temporary emotion 
but the deepest, firmest, and strongest kind of love triumphing 
over all other earthly loves. 

In the Kali Age, devotion alone is the safest means as 
shown in chapters II & III of section I. There is no fear of fall ° r 
degradation in the path of devotion. If it succumbs to degrada¬ 
tion it is only temporary m the form of a birth in low caste, but 
soon, it has redemption, 

A true devotee is very rare. A devotee is free from pride and 
all sense of honour or disgrace. True devotion does not depend 
upon one’s efforts. One does not get it by seeking it. It depends 
upon grace of God. Still it has to pass through some preliminary 
disciplines. Hearing, reciting and remembering God’s praises ( 
meditating upon God’s Lilas, daily recital of the Bhagawata, contact 
with other devotees, service of God’s idol and resorting to a pc- 
ceptor who himself is a devotee of Krishna and is free from amhi' 
tion and possesses spotless character and not only respects the 
Bliagavata but pores over it and ponders upon the Lilas of G°d 
depicted in it. Besides, he should cultivate power of tolcrance f 
make contentment his virtue, and develop asceticism or indifle* 
rence to the worldly possessions. When the soul passes through 
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these preliminary disciplines, all its impurities are washed away 
and he becomes pure gold, fit to be fashioned into an ornament 
fit for the necklace of God he. it will acquire fitness for enjoy¬ 
ment of God’s love. (209-255) 

Section on Action: Different kinds of actions and their 
fruits are mentioned in this section. According to three quali¬ 
ties of Prakriti, there are three kinds of action and their subdivi¬ 
sions are shown in Chapter II and III of Section I. the sattiika 
actions secure heavenly happiness, but when the stock of merits 
gets exhausted there is a fall. Persons performing Vedic rituals 
are subject to rebirth. Those wishing for liberation, must betake to 
knowledge. However, the Vedic rituals have their utility. They 
tend to purify mind, which is necessary for knowledge and even for 
devotion. But they should be done without any desires. Those 
schools such as those of the Samkhya, Yoga., Buddhists, the Jainas 
and the Shaktas (worshippers of Shakti-goddesses) which con¬ 
demn the Vedic rituals must be utterly ignored. These are eni- 
nucal to the Vedas. The Vedas have to be respected but even the 
learned fail to grasp the spirit of the Vedic teaching. They only 
adhere to their letter. Conformity to the Vedas is absolutely neces¬ 
sary but it should be well remembered that the rituals taught 
by the Vedas are intended as aids to knowledge and devotion. It 
is the law of action that a man has to reap fruit for his work,-hap- 
pincss or misery. But if a man does his work without desires and 
as dedication to God, the law of work does not apply to him. 
This is possible only by knowledge and devotion. 

Section on Knowledge: This forms the last portion of 
this work. It explains the efficacy of knowledge. It is a means, 
no doubt good for spirituality, but compared with devotion it is 
inferior. Like Action,* it sufFers from certain drawbacks. It is 

* Nine kintU of Actions and their fruits: 

Sattvika — Sattvika-Hca\cnly happiness 

„ Rajas- Happiness on Mount Meru 

,, Tam as- Happiness in the internal world 

Rajas Sattvika- Happiness in the world of demons 

Rajas Rajas- Happiness in the Moon world 

Rajas Tamas— Happiness in the world of" Yaks has (Semi Gods) 

Tam as Sattvika—* Happiness In the w r orld of the Manes 

Tomas Rajas- Happiness in the world of the spirits 
Tamas Tamos— Happiness in the world of the snakes 
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human nature to seek happiness and avoid misery. Desire and 
love are incentives to happiness and hate and anger to misery. 
Ambition and infatuation are responsible for both happiness and 
misery. True knowledge is needed to regulate our passions, so that 
real happiness can be achieved and misery averted. So called 
worldly happiness is not true. It is temporary and mixed with 
misery. It cannot give peace and calmness to mind. Knowledge 
and devotion arc the real ways to true happiness. 

But it is not the verbal knowledge of the Upanishadic sentences 
like ‘Thou art That, (Tat Tvamasi). There are three kinds of know¬ 
ledge Direct, Indirect and Impersonal. Verbal knowledge is not 
direct as shown in Chapter II. 

At most it can chase away grief but cannot free him from dis¬ 
eases and death. Again knowledge (Vidya) and Ignorance (Avidya) 
are the powers of God of opposite natures, one sublating the other. 
When knowledge is powerful, ignorance becomes powerless only for 
some time, but again ignorance becomes powerful and knowledge 
becomes powerless. Just as experiences of dream and waking state 
are opposed to each other, each is active at its own time, know¬ 
ledge and ignorance both are active at their own times. So one 
cannot have complete knowledge. Perfection in knowledge is 
simply an ideal and not a practical reality. It is not within a man s 
reach. It means knowledge of Brahman, and not the knowledge of 
the self. When a man gets the knowledge of Brahman, he cognises 
God everywhere, and forgets the world. Such knowledge is not 
possible, unless ignorance is removed. But ignorance is due to the 
operation of Maya. So unless Maya is controlled, ignorance 
cannot be removed. To control and conquer Maya, devotion is the 
only way. One should therefore surrender oneself to God and love 
Him. By this way not only a seeker of God will be free from miser¬ 
ly, but will get permanent happiness in the form of enjoying God s 
love, and grace. Path of devotion does not require any means like 
rituals, knowledge, control of mind, penance, fasts, etc. It is a fear¬ 
less path. It is supreme love for God-Krishna alone which is the 
real way for realisation of God. Ideal of life, according to 
Vallabhacliarya, is Love for God. Vallabha after considering the 

views of other schools, expresses his opinion that their ideals arc 
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not practicable in this age. Men are too busy with other occupa¬ 
tions and cannot find convenient conditions to achieve these ideals. 
Again these ideals are not only unrealisable due to weakness of 
human nature, but are also not helpful in securing happiness and 
quietism of a permanent character. In his opinion, Love for God, 
known as devotion, is not only a safe antedote against all ills, but a 
positive remedy to restore soul to its perfect health so that it can 
acquire fitness to be in the company of God in its individual 
character and enjoy His Love. 

Here ends the second part of the Tattva Dipa Nibandha. 

Bhagavatartha-Prakarana : This explains the philosophy 
of the Bhagavata, which Vallabha regards as the most authentic 
work on knowledge of God. Krishna who is described in the T.U. 
as Ananda (Bliss), Anandamaya or Rasa (Love) is Supreme 
Brahman, higher than Ahshara or Brahman. The world and the 
souls are manifested from Ahshara by His Will for His Lila or 
sport. The Vedas give general knowledge of Brahman and the 
means to attain it. The Gita differentiates Akshara from Puru- 
shottama and teaches devotion with selfless work and knowledge 
as a means for the attainment of Purushottaraa. But the Bhaga¬ 
vata describes only the Bliss or Love-form of God and His Lilas 
(sports) so that persons desirous of emancipation may learn about 
God’s greatness, and turn to God. The Bhagavata is intended 
only for souls who seek God by the path of devotion and love 
dissociating themselves completely from worldly life. 

The is a work in J.2 hooks and 360 chapters 

composed by Badarayana Vyas—author of the Brahma Sutras in a 
poetic form. It is both religious and philosophical. Its philosophy 
is very hard to understand for ordinary readers. Vallabhacharya has 
made two separate attempts to explain it by the compilation of 
the Bkagavaiartha Pralar ana and the other Subodhini commentary. 
The Bhagavartha explains the meaning of the Bhagavata in four 
ways with reference to (1) Central teaching of the whole work 
(2) general meaning of each book (3) the purpose of each Praka- 
ran—a group of chapters and (4) the idea of each chapter. In 
Subodhini, he explains the text verse by verse with reference to 
its words and letters. It is said that another commentary known 

as Sukskama Tila was also written by Vallabha on the Bhaga\ata, 
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but only a fragment has been discovered* Subodhini commentary 
is available only on Boohs I, II, III, X and a small part of XI. 

The Bhagavatartha Nibandha is written in the form of Kari- 
has on all the boohs with Prahasha commentary by Vallabha- 
charya upto 33rd Kariha of BK IV, His son Vitthalesha wrote 
Prahasha further upto the end of Book V, The remaining portion 
of the commentary under the name of Nibandha Tojana was written 
by Purushottamaji. 

Commentaries: The following commentaries exist on this 
monumental worh. 

1. Avarana bhanga by Purushottamaji. 

2. Tippani by Kalyanraiji (Unpublished) 

3. Nibandha Vojana—by Lalu Bhatta. 

4. Praharan Vibhaga by Ghansyama Bhatta. 

5. Adhyayartha—Gohulrai Bhatta. 

The Aim of the Bhagavata is to describe the Mas of God 
Krishna who is perfection of Bliss and Love. 

The worh is divided into 12 books each describing particular 
Ida or play of God, which begins from book III and ends in XII. 
The whole work establishes the following propositions: (1) 
Krishna who is bliss or Love is Supreme God. (2) He is to be at¬ 
tained by the highest kind of love. (3) This love is obtained only 
by God’s grace. (4) Enjoyment of God’s love is the principal goal of 
a devotee. (5) As a pre-requisite to securing God’s grace, Gods 
Refuge should be sought. (6) Supreme happiness is to be got from 
God who is perfect Bliss, 

Analysis of the ideas m the Bhagavata according to the scheme 
outlined by Vallabhacharya in the Bhagavatartha Prakakasha: 

Book I* 

Fitness of the listeners and the reciters of the Bhagvata# 

There are three types of the listeners and the reciters. 

[1] The infe-nor (1-3) [2] the mediocre (4-6) and [3] the 

superior types (7-19). The inferior listeners are inquisitive, free 

from jealousy, and arc interested in hearing. The inferior 

reciters are versatile m the know- ledge of the Bhagwata, 

* Nos, in [ 3 brackets indicate subdivisions (PrekaTtn&s), and m ( ) 
brackets indicate chapters (Adhyayas) 
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are proficient in it and possess even its secret. The mediocre 
listeners and the reciters are those on whom God has 
bestowed His Grace, and who have not only accepted 
God’s servitude, but for them God is the only summum 
bonum of life. The superior class knows God as 
revealed in the Bhagavata. 

Book n 

Means by wbicb God is to be realised. 

There are three means for realisation of God [1] Tattva 
Dhyana—meditation of the physical aspects and of the 
physical * or subtle aspects (1-2), [2] cheerfulness of the 
heart (3-4) and [3] reflection on the creation (5-7) and 
the rational way (8-10) 

Book HI 

Creation (Sarga) 

It describes two kinds of creations—(1) creation by which 
the souls are bound in the worldly stage (1-19) and of 
the free souls (20-33). The first is treated in first Prak- 
aranas under the heads of [i] transcendental creation 
(1-6), [2] creation due to the qualities of Prakriti, (7-9) 
[3] Time (10-11) [4-5] Free souls (12-19). The second kind of 

creation relating to free souls is treated in [6 to 10] Praka- 
ranas under the heads of [6] Freedom from the Tattvas 
(20-24), [7] Time (25), [8] transcendental nature of freedom 
(26-27), [9] freedom from the qualities of the gunas , (28) 
and [10] freedom of the souls (29-33). 

Book IV 

Special Creation of the souls with their psychic 
characteristics and their goals in their worldly 
pursuits. ( Visarga) 

It has four Prakaranas dealing on [1] Dharma-rcligi 
ous duty in the form of 7 Vcdic sacrificial ceremonies 
(1-7), [2] Artha (wealth) (8-12), [3] Kama-happiness 

(13-23) and [4] Moksha-lib oration in the form of becoming 
Brahman or Sayujya-entry in Brahman (24-31). 
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Book V 

Fixing of things in their peoper places by limitation 
of tbeir functions and submitting them to roles of 
conduct. It reveals triumph of God’s power over Nat¬ 
ure and the souls. (Sthana or Sthili) 

There are two main divisions [1] The victory over 
nature (1*24) and [2] The victory over souls {25 26) 
according to the conventional meaning of the word Sthana 

Or 

three— [1] fixing creatal beings according to place [2] 
time and [3] conscience according to the etymologiccal 
meaning of the word —Sthana 

Or 

six sub divisions [1] fixing mind in God through devotion 
(16), [2] mind-control (7-14), and [3] knowledge under 
Svarupa Sthiti (15) and three others stabilising Gods existence 

[1] m this world (16 20), [2] the middle world (Ether) 
(21-23) and [3] the heavenly or upper world (24 26) 

It throws immense light on the geographical and 
astronomical knowledge and also mentions the rules of 
conduct and functions of various classes for the harmony 
and order of the society Each created thing and uem 6 
is endowed with a specific inherent quality for the divine 
sport (Lila) It ends with a teaching that the good i 
go to heaven and the wicked to the hell 


Book VI 


Stating that all things go by the order ant * 

* fixed by God) but sometimes in the case of G° 
favoured souls, exceptions are made. (Poskatia 

Anugraha ) 


Three ways for the grace of God are indicated [1] 
of listening, reciting and remembering name of God ( 

[2] meditation way (4-17) and [3] Adoration or ^° rs 
way (18-19) 
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Book Vn 

Desires ( Uti) 

Desires are of three kinds [1] good (1-5) [2] bad (640) 
[3] mixed (11-15). Happiness and misery spring from 
actions due to desires. 

Book Vm 

Manvanlara or Dkarma. 

1 It is of three kinds-physical, spiritual and divine which 
connects with God (1-24). 

Book DC 

Contact with the sages and the [spiritually advanced 
souls. 

The aspirant of spiritual life must live in the company of 
the advanced souls and receive knowledge of God from 
them for removing misery-worldly bondage and obtaining 
happiness from God [1] Release from miseries (1—13), 

[2] Happiness (14-24). 

Book X 

Realisation of God through Love hy mind, senses and 
the soul [Nirodha) 

Praharan [I] (1-4) describes Krishna’s birth (revelation of 
God’s Love-form) [2] (5-32) describes Nirodha of the Tamas 

devotees who are free from pride of knowledge and very 
obstinate in seeking God’s love under four sub divisions- 
Pramana , (5-11) Prameya (12-18), Sadkana (19-25,) and 
Fala (26-32.) 

[3] describes Nirodha 'of the Rajasa who while they love 
God are the Sattvika souls engrossed in the worldly 
affairs, and under the same sub-divisions, each of seven 
chapters (33-60). 

In [4] Nirodha of the Sattvika souls, who, no doubt, have 
love for God but are clinging to knowledge. It has three 
sub-divisions of Prameya^ Sadhana and Fala (61-81). Last 
Prakarana [5] is known as Guna Prakarana, which teaches 
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Mrodha by way of God’s qualities - Greatness, Potency, 
Glory, Beauty, Knowledge and indifference to the world 

(82-87). 

Book XI 

Liberation {Moksha) 

It deals with the topic of [1] liberation with reference to 
souls through knowledge and devotion (1-27) and [2] with 
reference to Brahman (30-31.) 


Book Xn 

Refuge of God {A^hraya) 

5 It lays down that for liberation it is necesssary that the 

souls should resort to God. This topic is divided under 
five heads: [1] Through Krishna [2] through the world 
as God (4-5) [3] through the Vedas (6-7) [4] through 
devotion (8-10) and [5] through the Bhagavata. (11-13) 

The teaching of the Bhagavata, according to Vallabhacharya is to 
get liberation by resorting to God, but for that one must have know 
ledge of God’s greatness knowing His creative, preserving and des¬ 
tructive activities, and the way of seeking God’s Grace, endm 0 
bad and mixed desires by nourishing good ones through religious 
practices, company of the sages and saintly persons and cnshnntng 
God in one’s heart by Nirodha. The liberation aimed at is res 
toration of the soul to its pristine state-God state in union wi 
Him in which state the soul participates with God in His bliss. 


Subodhini: 


f 


This is a commentary on the Bhagavata. A small fragmen 

entitled Sukshma iika was published in the Magazine Pushti Su 

only on the first, 


some years back. The Subodhini is available 

and only the 

This commentary is the moSt 


second, third and tenth Books of the Bhagavata 


tial portion of the 11th Book. _ 

Jpopular of Vallabhacharya’s works. It explains the verse ^ 

jword meanings and sentence meanings. He explains ea 
f in reference to its context. The words are explained not o 7^ 
the current sense but also with reference to their etymo 

' meaning. Grammatical irregulatrities in the words of the text 
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explained, as having been used in the Vedic forms. The peculiarity 
of his commentary is that it explains the importance of each word in 
the verse. Its chief merit lies in bringing out the underlying mean- 
ing by a suggestive sense. As a contribution to the commentary, 
literature of the Bhagavata, it stands by itself, testifying to the 
writer’s supergenius in revealing the beauty and glory of this most 
sacred work of the Hindus. 

As the poet says, ‘Heard melodies are sweet but those unheard 

are sweeter.* The Subodhini is full of unheard melodies. It is not 

* 

exaggeration to say that it has no parallel in the commentary lite¬ 
rature on the Bhagavata. 

Not that the philosophical ideas have been elucidated but 
they are discussed fully with a view to comparing them with the 
ideas held by other commentators. It maintains the rule of pro¬ 
portion through out by restricting to the central idea of each verse 
and by being loyal to the text and its author. 

The explanation of each chapter commences with some Kari- 
kas which contain the underlying meaning of each chapter. At 
times in order to make his meaning more explicit, he introduces 
some Karikas in the middle of the chapter. It is Vallabhacharya’s 
greatest literary achievement, a fruit of his deep study. He consi¬ 
ders the Bhagavata as the best of scriptures describing the sports 
of God Krishna to teach divine souls how to realise God. The 
commentary on the first and second books is written in a philo¬ 
sophical vein and the commentary on the 10th Book delineates the 
}ch is (sports) of God who is lore and Biiss. It is fad of beauty in 
every part of it but the height of beauty is reached in the por¬ 
tions of the commentary relating to the Venu Gita (flute song), the 
Ras Lila portion and the Bhramara Gita (The Bee Song). In his 
Anu Bhashya and Tattva Dipa Nibandha, Vallabhacharya im¬ 
presses on us only as a Philosopher interpreting the truths of scriptures 
in uninformity to their eternity, in his ‘Sixteen Works* he teaches liis 
followers the valuable doctrine of grace of God and the way to 
achic\e it but in his Subodhini lie does not pose to teach but as 
a mystic who has himself experienced God’s Io\ c shows us how to 
experience it. 

, Patravalambanam: This work is a statement by Vallabha- 

{ ch ary a written in reply to the Mimansakas and the Mayavadins 
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to refute their theories of work and knowledge being the 
principal idea of the Vedas. Vallabhacharya says that they did 
not do justice to the Vedas. The sacrifice idea is explained m the 
Brahmanas and the Kalpa Sutras, the knowledge in the tJpa- 
nishadas. The Mimansakas, relying upon the Purva Kanda, as¬ 
sert that the principle teaching of the Vedas is Dharma 1 e. work 
or sacrifice; the Vcdantins on the other hand hold that it is know¬ 
ledge. Jaimini advocates his Karma theory in his Jaimini Sutras 
and Badarayana knowledge or Brahman in his Brahma Sutras, 
When Vallabhacharya was living in Charanadri near Benaras 
some Pandits of the Kumaul school of the Mimansakas and of the 
Mayavada school of Sliamkaracharya approached him with a 
challenge to draw him into a controversy about the fundamental 
teachings of the Veda. Vallabhacharya was by this time busy with 
his other literary activities and was disturbed by the conduct of 
these Pandits, so, in order to silence them lie noted their poinU and 
refuted them summarily in folios—which were attached to the door 
of the temple of Shn Vishvanath. Trom the hanging of the folios 
at the door of the temple it came to be known as patravalamban. 

It consists of 39} stanzas—the major portion being in verse 
and the remaining in prose. It has commentaries by Punisnottam- 
ji, Girdharji, Hanraiji and Balkrishnaji. It considers the claim of 
\ the Mimansaka school that the main teaching of th e Vedas is 
Dharma. He says that in interpreting the Vedas one should not 
use one’s own imagination. The words of the Vedas should be 
understood strictly in their original sense with the help of Pi m 
m’s grammar. The Vedas do not lay emphasis on one to the ex ’ 
elusion of another, Dharma or action and Brahman or knowledge 
are both the powers of God. Both ultimately lead to a certain goa 
desired by their seekers. Those who desire heaven resort to sacn 
fice and those who desire salvation to knowledge of Brahman 
Both are useful for the purification of mind. One who wants to 
know the central teaching of the Vedas must learn it from a precep 
tor who should thoroughly understand the Vedas with all tho 
angas —auxiliary sciences and then teach his pupil. From 
right study of the Veads one’s understanding will be improve » 
so that the pupil will realise that there is oneness in the teac 
ing. In fact there is no conflict between the action and knowe S' 
as Vedas teach both are of equal importance to an aspirant of sp 
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ritual life. Thus Vallabhacharya silenced the Mimansakas. He then 
refutes the Mayavadins who accept Brahman, but consider the 
world as unreal. They believe the ultimate—Reality to be destitute 
of attributes. The differences of the*objects arc due to Maya 
(Illusion or nescience) and so not real. Vallabhacharya refutes this 
theory and says that the world is the manifestation of God. All 
the things having names and forms express God’s attributes though 
they apparently seem to be different from each other. (This has 
been fully explained in Chapter II). So considered tins way all 
the objects though different in names and forms are one in their 
having the essence of the existence —Sat attribute—of God. The 
man of knowledge should undergo the discipline of action for 
purification of his mind and man of Karma should acquire know¬ 
ledge for spiritual progress. He however advocates Bhakti princi¬ 
ple as a means but here he does not say anything about it, be¬ 
cause this work is written simply as a reply to the questions put 
to him by the mimansaka and mayavadins . He concludes this work 
by the statement that the scholars should listen to this because 
the responsibility of protecting the ‘Right path of the Vcdic teach¬ 
ing, lies on them. 

Jaitnini Sutra Bhashya: This is the work undertaken 
by Vallabhacharya to harmonise the teachings of the Purva Kanda 
and the Uttar Kanda of the Vedas. He criticises in it Jaimini’s 
views and attempts correct interpretation. It is incomplete nor has 
it been completed like incomplete Anu Bhashya by his son 
Vitthaleshji. The sponsors of Dharma or action concept accept kno¬ 
wledge as subordinate to it and iiiose of knowledge that action is 
subordinate to knowledge. Vallabhacharya holds the view that 
both are partially right. Really speaking the main teaching of the 
Vedas is Brahman. Work and knowledge are only the ways or 
means in spiritual life. They themselves are good for nothing if 
not related to God. Those who seek heavenly bliss from work and 
those who seek salvation from knowledge are mistaken. They 
have no clear conception of their final goal which is the attain¬ 
ment of Supreme God. Jaimini applied the Vcdic authority in 
support of his Work or sacrifice theory. It is nothing but a 
distortion of the Vedic meaning as he relics only upon one part 
of the Vedas and disregards the other. This is doing 
injustice to the Vedas, Vallabhacharya was deeply touched 
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at this wilful distortation and manipulation of the Vedas 
He therefore wrote his Bhashya on the Sutras (aphorisms) oF 
Jaimini. Vallabhacharya desired by this work, and his Bhashya 
on the Brahma Sutras, that the two independent works, one by 
Jaimini and the other by Badarayan, are not to be considered as 
opposite and irreconcilable. Both of them constitute an integral 
part of one science teaching the way of God-realisation. It consists 
of 42 introductory verses and the commetary on the Bhavartha 
Pada (II-l), This incomplete work has been commented upon 
by Purushottamji. Vallabhacharya does not follow Shabarswamy’s 
interpretation of the Sutras but has Ins independent interpreta¬ 
tion strictly in conformity with the Vcdic texts. He differs from 
Shabaraswamy in explaining the word li Vidhi". It is regarded as 
prompter by the latter, but Vallabha asserts that the Vidhi by it¬ 
self cannot be a prompter. The real prompter is God. Had tbs 
work been completed it would have been a wonderful work like 
his Anu Bhashya , He is the only philosopher on Indian soil who 
has restored harmony between the opposite schools of thought. 

Sixteen Works 

These are small and 16 in number, hence they all collectively 
taken together, are known as Sixteen Works, They are intended 
only for the followers of the Pushti Marga. They teach them 
their duties as devotees of Krishna. 

Vallabhacharya deals with the problem of Reality in his Anu 
Bhashya in a Praman way, in the Tattva Dip Nibandha in a 
Pmmeya way, in h \3 Sixteen Works in a. Sadkana way and in his 
Subodhini on the Bhagavata in a Fala (Goal) way. 

The following is the summary of the sixteen works. 

(1) Yamunashtaka: The first work in the series is the 
Yamunashtaka written in praise of the river Yamuna on whose 
banks Krishna had a dance with Gopis. It symbolises^ continuous 
flow of Jove lo r Go d. It is the means of soul’s union with God. 
rejuvenates the soul of the devotee, by making it divine and 
for communion with God. It promises the devotee with eig t 0 
Strength. (1) fulfilment of all the desires of the devotee in enjoy 

ing God’s love (2) increase of love (3) purity of mind (4) ^ tne5S 

(5) equality with God in love relation (6) avoidance of hindran 
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in love (7) exaltation and (8) endearment to God. It purifies body, 
mind and senses, and imparts fitness to the devotee for the enjoy¬ 
ment of God’s love. The devotee has no other desire except union 
with God, enjoyment of God’s love which requires purification of 
heart, and change of nature. 

There are four commentaries on it by Vitthaleshji, Hariraiji, 
Furushottamji and Dwarkeshlal respectively. 

(2) Balbodha: As its title suggests it is intended as extorta- 
tion to juniors in spiritual life. The word Bala is to be understood 
not in the sense of those who are children by age, but those seekers 
of spiritual life who are as yet in the infant state mentally, as 
their spiritual sense is not sufficiently developed to understand 
from the scriptures wliat the real goal of life is. It is with refe¬ 
rence to such souls that he points out briefly the various goals or 
life ( Paruskartka ) and evaluates them and ultimately concludes 
that they are defective in reaching the Supreme God. The 
teaching of this work equips one with the elementary knowledge 
which paves the way for initiation into the path of Divine grace. 
The work consists of 19 verses and three commentaries—(1) Fra- 
kasha by Devakinandana (2) Vivaran by Goswami Furushottama- 
ji and (3) Tika by Dvarkeshaji-have been written on it shedding 
light on the meaning intended to be conveyed by the author. In 
the second verse, the author announces his intention of under¬ 
taking the consideration of four principal goals of human life to 
the achievement of which efforts of men and women are directed. 
These goals or purposes of life are principally four (1) righteous¬ 
ness {pharma) (2) wealth ( Artka ) (3) happiness {Kama) and (4) 
Salvation (Afok ska). Fame, power, desire for children are included 
under wealth. Any of these four singly or in conjunction with 

others make life worth living. Destitute of these purposes, life has no 
significance. The wheels of life are lubricated by oil in the form 
of these purposes. But Vallabhacharya says, one must understand 
the value of these and that how far they can be useful in their 
spiritual development. He therefore classifies them under two 
mam categories (1) Vedic i.e. considered by the Vedas (2) JLcu~ 
kika —considered by the sages. He proposes in this work only to 
consider the Laukika Purusharthas. Even here he would restrict him¬ 
self only to the consideration of the Moksha Purusharlha, as that is 

V.-27 
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* 

the real goal of the aspirants of spiritual life. Those who are 
interested in seeking Dkarma , Artha and Kama, should understand 
their nature and the ways to attain them from the Smntt works, 
from Brihaspati, and Chanahya and Vatsyayana respectively. 
He says that there are two ways of attaining the goal of Moksha 
by one’s own self and through others. The first way is that of the 
SamUiya and Yoga, and the second that of favour from Gods. 
(Vishnu and Shiva). The Samkhya way is the way of Tyaga or 
renunciation of all desires and freedom from I*ness and mine-ness. 
The Yoga does not require renunciation in the above sense, still 
it requires inner or mental renunciation and practising of the eight 
fold discipline such as Tama, Niyama etc. as prescribed by Patanjali 
in his Yoga Sliastra. These two ways are difficult and full of 
perils. The way of getting salvation by the help of others i e, Gods 
is better than that of self-help. As human beings, men’s efforts, 
however supreme, arc liable to hindrances and frustration hut 
what seems difficult to attain by self-help will become easily at¬ 
tainable, if Gods will do favour. There are many Gods but only 
Shiva and Vishnu can help here. Since Shiva himself is a dev otce 

of Vishnu, he is unable to fulfil the devotee’s desire for salvation. 
He can give happiness. So the proposition established in this work 

is that to get salvation one must be devoted to Vishnu, He is then 

pleased with the devotee by his nine fold devotion as shown in 

Chapter II. Self-dedication is the best to get salvation from 

Vishnu, for one who is on the path of Maryada he. the spiritual 

path of knowledge and nine fold devotion. It should be noted 

here that Vallabhacharya does not recommend this path as the only 

reliable one to the Pushti souls, who depend upon the grace of God. 

These souls are of higher type than the souls of the Maryada 
hind. 

(3) Siddhanta Muktavali contains 21 verses, and re¬ 
ceives attention of eight scholars viz. Gohulnathaji, Kalyannu, 
Purushottamaji, Vallabhji, Vrajanatha, Lalu Bliatta, Dvariacsha* 
ji and Hariraiji, who have enhanced its value by writing conunen 
taries. It is named as the Necklace of the Doctrines Here 
Vallabhacharya expounds some fundamental doctrines of l 155 
Philosophy. At the end of Balbodha, he reached to the conclusion 
that if salvation is the goal and if it is desired to be sought Iram 
any Deity, then it must be sought from Vishnu through Nine* o 
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devotion. In this work, he goes further and makes an empha¬ 
tic assertion that Vishnu is not the Supreme god. It is Krishna. 
So a devotee of God who wishes to realise Him, must oiler service 
to Krishna, with submission and selfless love. The Service (jmz) 
is the right love and the right way of realising Him. But that is 
not worship or Prayer. It is a mental act in which the mind of the 
devotee completely penetrates in the form of Krishna. ‘Seva 
means Pravana —penetration of the mind in God’s form or its 
interweaving with God, so that the mind does not think of any 
thing else but God. Even when engaged in worldly activities the 
mind is focussed on God. The devotee must be God-minded. This 
Seva is of three kinds— Tanuja (to be done with body), Vittaja 
(to be done with money) and Mansi (mental). The last one is 
the best. But for the devotees in the worldly state, it is not easy 
to acquire it. He should, therefore, do it with body and money. 
These two assist in the acquisition of the mental state of Sera — 
the last phase, Vallabhacharya then explains why he considers 
Krishna as Supreme God. To make his theory clear, he says that 
God has three forms like the river Ganges—the physical (Ahdibhau- 
iika) , the spiritual ( Adhaytmikd ) and the divine (Adhidamka), as 
shown in Chapter II. Like these three forms of the Ganges, God 
also has three forms—the physical (the world), the spiritual 
( Akshara) t and Divine (Krishna). God is described in the TJpa- 
nishadas as Sal-chit-Anand (Being, consciousness and joy). 

This God is not the highest one. The highest God is perfect 
Joy and known as Krishna. The ‘being’ aspect is manifested in the 
world, the consciousness in the souls, and joy in the Akshara. But 
the joy of Akshara is limited—finite. Vallabhacharya names it as 
Brikat , but distinguishes it from Krishna by characterising it as 
Salckidanandaka. The affix ‘i«V is added to 'Sacehidananda' to imply 
the sense of inferiority of Akshara to Krishna who is Par man an da — 
Perfect joy. In this work Vallabh briefly refers to the views of 
other theories but attaches no value to these views. He upholds 
what is known as Brakmavada, which believes in Brahman as the 
ultimate principle and the root-cause of the uni\erse. It is mani¬ 
fested from God, by God Himself for His own pleasure (V, 4). 
Krishna is the Supreme God, so the seeker of God should fix his 
mind in Krishna freeing himself from I-ness and Mine-ncss, 
He should not serve God for the fulfilment of his desires for 
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worldly things, otherwise he will be miserable. God should be 
served for love of God, God being the protector of such devotees, 
His love only will make them free from the worldly bondage. God 
is pleased not by knowledge or worship but by selfless devotion 
and seva which alone is instrumental to the -winning of His Grace, 
The seeker of God’s grace should serve Him by love. 

(4) Pushti Pravalia Maryada: This work consists of 25 
verses and is commented by 4 writers—Sri Gokulnathaji, Raghu- 
nathaji, Kalyanraiji and Pitambaraji. From the statements of 
these commentators, it is believed to be incomplete. Its aim is to 
classify the souls and mention the characteristics of their natures, 
behaviour and the goals. Intrinsically all souls are alike. They are 
the amshas —parts of God, representing His being and conscious¬ 
ness. But in their worldly state they betray differences due to igno¬ 
rance, in their nature, behaviour and pursuits. Some are en¬ 
grossed in the worldly affairs and they are mad after worldly 
possessions such as wealth, power, fame etc. Their outlook of life 
is materialistic. These souls are worldly souls, called Pravaha. There 
are other spiritual souls of higher type, who despise the worldly 
possessions, but follow the scriptures and regulate their behaviour. 
They can discriminate what is beneficial to them and what is not. 
They are not slaves of social customs or conventions but conform 
to the authority of the scriptures and the counsels of wise men. 
They have no selfish.motives. Their pursuits are intended for the 
goal of others and of their own soul. Such souls are known as 
Maryada souls, Maryada means Law. Their life is not lawless 
or wilful. They are religious minded. Their way of life is described 
in Chapter II. They perceive unity of God in all the diverse forms 
Superior to these and the highest of all are the Pushti souls who 
live only for the Pushti (grace) of God. They despise worldly pos 
sessions and are indifferent even to Moksha. Their aim is parti 
cipation in the joy of God in the state of union with God. They 
(The Pushti souls) are dearest to God because they have nothing 
in their life except love of God. They are created for the service o 
God alone. But all the souls falling under the Pushti divison are 
not alike. They have also differences among them. Vallabha 
therefore divides all Pushti souls into two broad divisions-(1) Fure 
Pushti souls and (2) Mixed Pushti souls. (These divisions are ful Y 
explained in Chapter II of Sect. I). 
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(5) Siddhanta Rahasyam: Secret of the Doctrine, a small 
work, has only 8 verses, but is very important, as within a small 
compass of these verses, Vallabhacharya elucidates the impor¬ 
tance and significance of his fundamental Doctrine of Dedication 
to God. It has received utmost attention of the commentators 
which is evidenced by the fact that 11 commentataries have been 
written on it. In Siddhanta Muhtavali he propounded two main 
doctrines (1) That Krishna is Supreme God and that the seekers 
of His Grace should render service to him. In Pushti Pravaha 
Maryada, he distinguishes different kinds of souls and asserts that 
only Pushti souls are fit as recepients of God* Grace. Vallabha- 
charya’s faith is known as Pushti Marga. or Bhakti Marga. It 
differs from other Bhakti Margas by the fact that in his cult the 
Bhakti has no force at all in getting God’s grace. Only love- 
devotion is acceptable to him and that too not as a means, for 
the achievement of any objectives. His love-devotion has the goal 
of the enjoyment of God’s love and participation in His joy 
through His Grace, which does not come to all. Only selected 
souls who have reached the plane of Pushti devotion are consi¬ 
dered fit for it. Vallabhacharya says that the Grace depends upon 
God’s choice or < wran(C , God expects preliminary preparation of 
the souls, their utmost faith in God’s almightiness, by absolute sur¬ 
render and accepting God’s servitude by the vow of Dedication. 
Then only the soul becomes fit for initiation in the Pushti Marga. 
These two ceremonies are attended by two Mantras— (1) Sharan 
Mantra and (2) the Nivedana Mantra. The first consists or eight 
letters which is translated as ‘Krishna is my refuge*, the other 
consists of five letters which is translated as “Oh Krishna’, I am 
your Servant.” The first one has to precede the second which is 
to be gone through at any time, when the soul has developed suffi¬ 
cient understanding to grasp the meaning of the vow to be taken. 
The second ceremony is more serious and important. It is gone 
through before the idol of God, usually through the priest or 
Acharya of the faith. The Mine dan. Mantra otherwise called 
Brahma Sarah and ha. Mantra is in the form of a vow, by which the 
devotee dedicates himself and all his belonging to God. He 
accepts God as his Master and considers his all, as God’s and not 
his, using them in the service of God. He considers his family and 
wealth as God’s and uses them in God’s service. These two ccrc- 
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monies are incumbent upon the fresh entrants of the sect The 
first ceremony in the form of declaration of the acceptance of God’s 
surrender by the soul, is simply the ceremony of its recognition 
in the sect. The second is an oath of consecration as purificatory 
process by which the soul is to be freed from all kinds of sms. 
Without this purification, the Pushti soul is not deemed fit for the 
service of God, it being a mode of restoring the soul's relation 
to God* He then explains the necessity of this ceremony as in 
Chapter III of Sec. I. For bringing the separated souls back to 
God, Vallabha finds out first the way of surrender and of dedica¬ 
tion to God, to make them conscious of their relationship with 
God. It explains the importance and significance of Alma JJtvtdan. 
(Self dedication or consecration to God). This was suggested to 
him from the Bhagavata XI th Book. The same was delivered 
as a message by God to him on the 11th day of the Bright half 
of the month of Shravan, by his personal revelation to him Alma 
Nivedan also constitutes a part of the Nine fold devotion, hut 
Vallabha makes it the foundation of the love of God. He mentions 
that there are five kinds of souls due to nature or birth, place, 


time, associations and contacts as mentioned in the Vedas and re¬ 
cognised by the world. Different commentators give different ex¬ 
planations of these but Gokulnathji, considers them as due to 
five kinds of superimpositions of nescience as shown in Chapter 
II & III. To be free from them, the souls should take a vow of 
dedication to God and transfer their ownership to God. He 
should feel that he is a servant of God, and he has no right to 
use them for his own purpose. He should ever remember that 
he is in this world to fulfil God's mission as his humble servant. 
God is the master of all the things in the world and the souls u 1 
their embodied condition should behave like faithful servants w o 
do not misuse the property of the master for their own purpose. 
Vallabhacharya ends this work with the remarks that just as t ^e 
waters of the rivulets with all their qualities (good or bad) ° se 
their individual characteristics after entering into the river GanS^» 
so all the things dedicated to God become divine. The souls vu 
their I-ness and mine-ness are purified and shine out with 


glory of God and regain their divinity. 

The word Brahma Samabandka means, connection or re a 
or union with God. Brahman is to be understood in the 
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Supreme God (Krishna). This can be compared with the mar¬ 
riage ceremony of the bride and bridegroom. The souls are brides 
and God is bride-groom. 

(6) Navaratna: The devotee seeking the love of God should 
be completely free from all kinds of cares, worries, and anxieties. \ 
Vallabhacharya teaches this in the Navaratna of 9 verses 1 
each of which is like a gem, being the most precious teaching. 

It is said that this work was written by Vallabhacharya for 
his disciple Govinda Dave. For some time his mind was distracted 
and so he could not do service to God in a satisfactory way. He, 
therefore, sought guidance from Vallabhacharya who solved his 
puzzle by pointing out the fundamental tenet of a votary 
belonging to Pushti Marga, to have full trust in God as his 
protection in all matters. Although primarily meant for Govind 
Dave, it is meant for all the followers of Pushti Marga. A 
follower of Pushti Marga ca nnot cut off his connection 
with the world. In the first place he ha s obli gations to his 
family, which require money for which he must work. The 
time to be devoted to the service of God is given to the 
pursuit of earning. This is against the spirit of the vow 
of dedication. If he is rich then, his mind may be at rest to a 
certain extent, but then there will be many other worries troubling 
his mind. This will prey upon his mind and cause distractions, 
interfering with his Seva. Sometimes he may feel that since he has 
dedicated all that he calls his own property etc. to God, he has 
no right to use it to supply the needs of himself and his depen¬ 
dents. After he has transferred his ownership to God, he cannot 
use it, for his own purpose. Some times, if his soul is highly 
developed in levotion to God, his mind will not ha\e any distrac¬ 
tions from worldly considerations. The only 'wish of his life is 
the realisati on of God, but when he finds that it is delayed by 
God his mind suffers acute pain. There may be many other fac¬ 
tors causing distraction in his mind and troubling him with 
cares and anxieties. Due to these it is but natural that he cannot 
devote his time to the service of God, This is the question posed 
here and Vallabhacharya answers it in this work, A devotee 
should not give way to concern of any kind. 
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1 * As he has taken a vow of dedication, he should not think 
of his circumstances, as that betrays distrust in God, 

2. He should know that whatever he does here is God’s 

work. It is for God to make his circumstances favourable or 

otherwise. 

3. Appreciation of service by God in the form of His grace, 
does not depend upon the means by which service is ren¬ 
dered. In the absence of any means, the service may be 
offered mentally with the heart teeming with love. 

4. As a servant of God, he should look upon God as bis 
Master and vigilant protector. 

5. Again he should note that God will not give worldly posi¬ 
tion to a devotee in the path of Pushti. The Fushti soul 
yearns for the Grace of God in the form of its participation 
m God’s joy or His realisation. He may therefore, some¬ 
times deprive the devotee of his worldly means or create 
conditions not congenial to him deliberately, because 
He wishes to uplift him from the worldly state to the 
divine plane in His presence. 

6. . He should remember that this world is created by God 
f for His play who makes or mars the things according 

* to His will to suit His purpose. 

7. If one’s body, mind, material things etc. are not used in 

God’s service but are used in other ways, that should not 

be the matter of concern, because everything in this 

world belongs to God and is connected with Him. So things 

used for them after consecration are to be considered as 
used for God. 

8. Whenever the mind suffers distractions he should 
remember the holy Mantra—"Krishna is my Refuge 
and Krishna will guide him. 

Vitthaleshaji the son of Vallabhacharya has written a very 
lucid commentary on it and Purushottamaji, Vallabhaji, Murli- 
dharji and Lalu Bhatt have also done so, following Vitthaleshaji. 

(7) Antah Karana Prabodha (Exhortation to Heart): 

This small work consisting of 10 verses is composed by Vall- 
labhacharya as an address to his own heart but it is also [meant 
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for ail his followers. In Nava Rain a he gave advice to his followers 
that they should not let cares and anxieties prey upon their mind 
under any happening and circumstances and deter them from offer¬ 
ing service. But it might happen in the case of some specially 
favoured souls, who are stationed on the highest plane of divine 
life to ignore the behests of God, received intuitively for specific 
purpose from other motives. This is disregard of God’s behests, 
tantamount to deliberate violation and the flouting of God’s 
authority. It will be the cause of remorse in the mind of the devotee. 
Should such a devotee feel remorse by repentence? Should he 
curse himself under the belief that God has rejected him as his 
favoured one? Even here Vallabhacharya says that the devotee 
of God should trust in God and continue to love Him and offer 
service. It is said that the occasion for the composition of this worlc 
is connected with a personal incident in his own life. It was 
Vallabhacharya’s strong belief that his mission of life, as an 
Acharya, was to preach Love for God to all whom he thought 
worthy of God’s Grace. For this, he mote Anu Bhashya, Tattva 
Dipa Nibandha and other works. He then undertook the stupen¬ 
dous task ofwriting his commentary Subodhini-and when he reached 
the end of the third chapter, he heard the call of God that he 
should give up literary activity and dedicate his life in experienc¬ 
ing love for God. This was the first call heard by him at the con¬ 
fluence of the Ganges and the ocean. Even while he was busy with 
writing works, his mind was feeling pang of separation from 
God. His heart’s constant yearning was to be blessed with the 
revelation of God and enjoy the bliss of His love in union with 
Him. This feeling rose very high, and he interpreted it as God's 
command to be free from his literary activities. Yet he thought 
that it was his primary duty to expound the true meaning of the 
scriptures to his followers, so that they may not be led away by 
the Mayavadins and shun the path of Fushti. So he took up 
the task of writing Subodhini which embodied the teachings of the 
Bhakti Marga. ^Vhen he reached the end of the third book again 
intuitively heard the call of God at Madhuwan to leave and 
return to God. But he felt that if he left the Bhagavat thus at 
the end of the third book, the very-important tenth book in 
which Krishna’s sports have been described, will remain unexplained, 
and people will miss the real interpretation of God’s Was. He, 
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therefore, in the interests of his followers disregarded it, but when 
he completed his Subodhini on Xth Book and was about to begin 
it on the Xlth, he heard it again. This time he made up his mind 
to devote his time in the service of God and enjoy the bliss of 
God’s proximity aesthetically. 

This work makes reference to this incident and expresses Vall- 
abhacharya's feeling that, even in such cases the devotee should 
not feel cut off from God’s Grace. He gives the following reasons 

1. Such violations of God’s behests are also due to God’s 

Will. 

2. The devotees should remember the example of the milk 
maids of Gokul, who did not obey Krishna when He first 
called them to Him and then admonished them to go 
back. 

3. By such acts, God tests the love of the devotees. 

4. The devotees are like Chandali—a scavenger woman- 
before accepted by God in the Pushti Marga. By birth 
she is a low caste woman discarded by the society, but 
when she is fortunate to be taken into favour by king, she 
is promoted to the exalted position. The king admits 
her to his harem as a queen, and showers his favours on 
her. But if on account of her own fault or due to the 
will of king, she is driven out from the palace, she should 
not feel sorry because she is reverted to her original state, 
She has lost nothing from her original status, so also the 
devotees should think of their original status, and compro 
mise with the new situation, even if they are thrown out 
from God’s favour and should love God, 

5. It is the primary duty of the devotees to obey the com¬ 
mand of God, under all circumstances. 

6. The devotees should engage their body in the service of 
God. The souls are the brides of God. The marriage cere¬ 
mony was performed at the time of initiation. The service 
of God should follow the initiation but much time is wast 
ed in worldly pursuits, neglecting service of God* a 
labhacharya says this is not proper. He, who, negl £Cts 
service of God will not receive His favour. 
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(fl) Viveka-Dhairya-ashraya: 

This is a work containing 17 verses. It has 4 com¬ 
mentaries on it. It prescribes an ethical code for the conduct of 
the devotees of God, Although the devotees who are entirely devo¬ 
ted only to the service of God are not concerned with social and 
moral rules, they have to cultivate some virtues which will guide them 
in their devotional life to achieve the goal of securing the Grace of 
God. The Bhagavad Gita mentions some divine virtues such as 
fearlessness, purity of heart, charity, control of the senses, truth, 
non-violence etc. The devotees are supposed to have developed 
those virtues, but here it is implied that for the grace of God, 
these three virtues —Viveka (discrimination, understanding) 
Dhairya (Patience) and Ashraya (Refuge of God) are the most 
essential. All happenings are due to His Will. It is therefore, the 
duty of a devotee to submit to His Will and to be free from ego¬ 
ism. It is God’s will which makes him do all work and brings 
happiness or misery, A man by his own self is unable to do 
anything. 

The second virue is D hairy a or patience or bearing the three 
fold (bodily, mental and spiritual) miser)' during one’s life. The 
bodily misery should be borne thinking it worthless like wheng. 
The misery on account of one’s passions in the form of insult, dis¬ 
honour etc. should be also borne without making one’s mind 
ruffled like Jad Bharat who bore insults from King Rahugana. 
The spiritual misery due to God’s will in delaying His Grace, should 
also be borne like the milk maids of Gokul, who were forsaken by 
God after making them participants in His Divine joy. If any 
remedy is found by God’s Will for any of these sufferings the devo¬ 
tee should not hesitate in making use of it. In all conditions of life 
and in all relations, one should remember the fact that it is God’s 
will, that ordains the affairs and he must take it as Grace of God* 
No prayer should be offered to God for protection against the 
calamities and no complaints should be made charging Him with 
partiality and ruthlessness. 

The third rule for the devotee’s life is Ashraya . God should be 
accepted as sole refuge in the evils of this or the next world. 
Having once resorted to God, the devotee should give up wor¬ 
shipping or praying any other person. In all matters the devo- 
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tee must have full trust in God and should do his work, thinking 
it to be God’s work. If he has to suffer in it he should consider it 
as due to God’s Will, and as His Grace. 

(9) Chatushloki is a small work containing only four verses 
but it is pregnant with the philosophy of life of an ideal follower 
of Fushti Marga. In the Balhodha , Valiabhacharya referred to the 
four kinds of Puruskartkas and stated that from the standpoint of a 
man of the world, salvation is the best Purushartha and to attain 
it one should be devoted to Vishnu. In this small work, he refers 
to the Purusharthas of the ideal follower of the Pushti Marga. He 
does not desire any worldly or heavenly happiness or attainment 
of the yogic powers or salvation also. He lo\es God so ardently 
that he scorns all these and derives happiness in the enjoyment of 
God’s love. To Him God is his summum bonum. Valiabhacharya 
elsewhere defines these Puruskartkas of a Puskti devotee, stating 
that accepting the condition of God’s sen ice as his sen ant h 
Dkarma (Duty), God Himself as his Artka (Wealth), the desire to 
have vision of God is Kama and belonging to Him is sanation 
(Moksh). The Chatushloki elucidates these four Punishsrlhas. 
This work has 7 commentaries. 

(10) Krishna shr ay a: This work of 11 verses and with 7 
commentaries, gives reasons why a devotee should shun all other 
means and seek refuge in God. First 10 \erscs state the reasons and 
the last one is the conclusion. The reason why it has 10 verses is 
explained by the commentators as suggestive of six means o 
Action viz. place, time, materials, holy mantras, agent and action 
plus four Purusharthas or it refers to 10 kinds of devotees. He 
means to say that God alone is Refuge for the performers of Vedic 
rituals or the devotees. The reasons are given as under:— 

1, The present Age is called Kali Tuga (Iron Age), in which 
all good paths for religious life ha\c disappeared and everywhere 

one finds hypocrisy, 2. The holy places have become unholy* 3- 
Even a holy place like the Ganges has been surrounded by wicked 
people, 4. The ^Mantras have lost their effectiveness due to lack 
knowledge. They cannot give protection. 5. Even the leamc 
people are intoxicated with pride and lead sinful lives. 6* ^ 
vedic rituals—including fasts and vows have lost their vah ,c 
to differences of beliefs, 7. From an example of Ajamila, it ispro\ 
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that Krishna alone is the saviour, even of sinners. 8. Ail Gods ex¬ 
cept Krishna possess limited powers. Even Akshara is limited. 
Krishna alone possesses Infinite powers and perfect joy. 9. None 
except Krishna can uplift devotees devoid of Vneka, D hairy a 
and As hr ay a. 10. Krishna is all powerful and the giver of all 
good things. 

(11) Bhakti Vardhini: This is a work of 11 verses indi¬ 
cating the way for the development of Bkakii (Devotion). Devo¬ 
tion is of two kinds —Sadhan Rupa (Nine-fold devotion) and 
Sadhya Rupa (expressed through love). The first is considered as a 
means like knowledge etc., the second is as an end in itself. To 
acquire fitness for the grace of God, the devotee should have love 
for God. This love is a spontaneous feeling, which should not re¬ 
main static but should grow from more to more like a plant or 
a tree, which springs from a seed. But if the seed is not strong 
enough, its growth will be stunted. Such a plant will have only 
a short period of existence. Care should be taken to keep the seed 
of devotion strong by means of renunciation, hearing (Shrauan) 
and singing praises of God. The devotee should stay at home and 
be engaged without any distractions, in worship, hearing etc. Inspite 
of distractions, he should not give up concentrating his mind in God. 
Thus only love for God will spring in his heart. There are three 
phases in the development of devotion—Sneha, Asakti and Vya- 
sana. When devotion culminates into Vyasana t it is a sign of the 
fruition in the form of the Grace of God. His love for God, reci¬ 
procated by love of God is a reward in itself. These three stages 
are distinguished by their characteristics mentioned in verse 
4. In Vyasana, the devotee completely forgets the world and fixes 
his mind only in God by complete detachment from the worldly 
state. When he enters this stage, God Himself comes to him, and 
showers and pours His Grace on liim, so that the devotion now 
reaches the climax and its ultimate goal. God—the Ultimate 
Reality—is identified with Krishna in the Gceta. There Krishna 
says to Arjuna that he is the Supreme Reality, omnipotent, omi- 
scient, and all pervading. He is endowed with six attributes of 
greatness, potency, glory, beauty, knowledge and disgust for the 
world. He is the majestic ruler and master of the world, superior 
to Akshara, which is no doubt Being, Consciousness and Joy form 
of God, yet its joy is limited. He is designated in the T. U. 
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as Rasa —Love and is perfect joy. This being the conception of 
God according to Vallabhacharya, He is to be realised or His 
joy is to be experienced by the devotee by love that transcends all 
other kinds of love. The devotee must love God for His own 
sake in the state of Union with God and listening to or singing 
praises of God when not engaged in service. —the separation 
The Vyasana however is the final stage in which the dev otee’s 
soul achieves its object of participation into the joy of God, with 
Him. It is the state when the devotee cannot bear separation from 
God even for a moment. In this stage, the devotee’s soul is com¬ 
pletely detached from the world and comes very close to God, 
so that God is drawn to him, by the force of his extreme love for 
Him. This means that the world must be completely renounced 
and one’s mind must be thinking of God and God alone. For 
this he should cut off all the ties of family life and social rela¬ 
tions. He should live only m the company of the devotees who 
have acquired God’s Divinity, far from busy throngs of man, in 
holy places where there is complete immunity from all external 
distractions. If one fears the possibility of distractions even jxi seclu¬ 
ded places, the idea of residing there should be given up and one 
should stay in convenient place relying on a God as Protector. 
He should remember that God will not forsake the devotees 
soul, when once its love is accepted by Him. In this work 
Vallabha vouches for the fact that the soul’s devotion expressed 
through love-developing through Sneka , Asakii and Vyasana will be 
appreciated by God. 

(12) Pauch Padyani: This is a small work of five verses 
only. Among the hearers of God’s praises, all are not equally 
worthy. Some may hear for selfish ends, some for spirituality, and 
a few for pure love of God. The hearers in the path of devotion 
are of two Linds—the Pushti, and the Maryada hearers. VaJIabhn 
charya enumerates them here with their characteristics. He b^s 
classified one as the Pushti type and three as sub-types of tc 
Maryada. They reveal the following characteristics 

(1) Pushti Hearers: These are those whose minds are 
mersed deeply in experiencing Rasa (love) of God. They arc 
From worldly loves. They are distressed mentally because 
feel that they have not been fortunate in having proxinuty 
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God and enjoying the bliss of His joy. They also avoid seeking 
happiness from worldly things or Vedic means. 

(2) The Maryada hearers: These of the Middle type no 
doubt feel God and get enraptured at the remembrance of God 
but their aim is to get salvation. 

(3) The low type: They know Krishna only as a Tattva — 
as a pervading spirit and not as Rasa or Love. Their love is only 
a temporary emotion. Their attachment to the world is not gone. 
They at times hanker after and are attached to worldly things, 
■Hearing of God f s praises is not a permanent feature of their 
devotion. They oscillate between God and the world. 

(4) The high type: These devotees are engaged in hearing 
God’s praises in all conditions of place, time and circumstances. 
Their devotion is single minded. 

Here one point should be noted that the Pushti hearers love 
Krishna in His Rasa (Joy) form and that the lowest type of the 
Maryada hearers, as Tatiia (an all-Perveding Spirit). The Pushti 
hearer hears the praises for his love of God, without any other 
motive. The high type of the maryada hearers value vedic means 
although their heart is filled with love. The mediocre hearers for 
salvation. The low class shows tendency to hear only at parti¬ 
cular times. The seed of devotion is to be strengthened by the 
hearing of the Pushti type, 

(13) Jalbheda: This work is written to enumerate diffe¬ 
rent kinds of singers of God’s praises and their characteristics. 
These are not all alike. They have among them good souls as 
well as bad. The hearers, before, they associate with any reciters 
of God’s glorious deeds, must know their nature, not to be mis¬ 
directed. Vallabhacharya gives 20 types according to their bhava 
or love for God. The title of the work means different kinds of 
waters. On the analogy of waters, Vallabhacharya analyses the 
bhaia or love of the reciters or singers as under 

1. The Well like type—These Gandharvas are profe¬ 
ssional singers. There are some good Gandharvas, who 
sing for nobler purposes of enlightening and entertaining 
their hearers and purifying them. Well waters are 
also of different kinds—some dirty, some pure, some 
beneficial to health, and some harmful. 
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2 The Channel type The channel waters are usd for 
watering the fields for the growth of crops They have 
to be dug out from earth after hard labour before used 
The reciters or narrators of the epics are like these chan 
nel waters The hearers can derive benefit of teaching 
from them, after a long time 

3 The field water type The epic reciters and the singers 
if addicted to the worldly happiness, are generatee of 
Samsar like field waters, producing seeds for future crops 
There is no cessation of Samsar or worldly bondage in 
their case 

4 The pit water type includes the singers who are m illicit 
connection with prostitutes of immoral women Waters 
of a pit are dirty, unfit for drinking The bhava of tins 
type is also dirty and impure 

5 The Deep pit—water type includes those who sing praises 
of God as means for livelihood The waters in a deep 
pit are dirty and untouched by others These persons are 
impure and selfish 

6 The pool water type The Pandits or the learned are like 
the waters m the pools on the bank of the nver This 
water is cool The minds of the learned who are versed 
in the scriptures relating to the knowledge of God are 
cool minded and not excitable at any time 

7 The Suda water type Suda means a kind of well having 
good waters It differs from ordinary wells which arc 
circular They are square Ordinary wells have no steps 
to enter them but these have steps The learned who 
are grave and deep thinkers and are able to solve the 
doubts of hearers are compared with them 

8 The lake type Their minds are placid and unruffled 
like the lake waters Their love is full of excellence hke 
the lake waters filled with the perfume of lotuses 

9 The Pond type This class is represented by the so called 
learned whose knowledge is very limited, superficial and 
shallow and whose love is temporary Their love n 
like the water of the pond which gets agitated when any 
men or cattle enter it for bathing or washing 
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10. The Puddle type: The puddles are small ponds with 
a little water. The devotion and knowledge of these 
reciters is limited, though their actions ( Karmas ) are pure. 

11. The Rain-water type: They are those who resort to 
Yogic disciplines. Like the rain waters falling in mon¬ 
soon only, they behold God only in the condition of 

Samadhi. 

12. The perspiration type: These are those who practise auste¬ 
rities and torment their bodies and senses. Just as perspi¬ 
ration issuing from the body is useless as water, so the 
penances, knowledge and the Yogic disciplines involv¬ 
ing capacity of hard endurance are useless as means, in 
the attainment of God. 

13. The waterfall type: These reciters praise God with the 

knowledge of God through His Grace. They can be 
recognised from the words they speak, like the waterfalls 
which can be known by the sounds of the falling waters. 
The speech of these reciters is sweet and pleasing em¬ 
ployed only in the extolling of God’s praises. 

14. The Dewdrops type: These are those who do not worship 
God but the Vxbhulis of God. Their love is “also useless like 
the dew drops clinging to earth. 

15, The rivulet type: They are those who extol God’s praises 
through nine fold devotion as means. The rivulet waters 
increase in rains, and become dry in summer. The love 
of such reciters increases and decreases like that. 

16. The constant water type: Their love is mechanical and 
routine like neither increasing nor decreasing. It is based 
upon the scriptures. It is like water remaining in the 
same place. Such waters benefit only those who live in 
its vicinity. 

17. The River type: The river waters have a continuous flow. 
The bhata of these reciters is mobile. It aJ$o increases 
and decreases like the river waters. 

18. The river Indus type: The waters of the Indus neither 
increase nor decrease. They arc clear and crystal. So 
the love of these reciters is constant and pure. 
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19. The Sea type: It is represented by such devotees of 
God as Vyasa, Jad Bharata, Narada, Maitraya and 
others who are solely devoted to God and whose love 
for God has depth and vastness like the sea waters. 


20. The Vessel water type: The quality and quantity of water 
in a vessel depends upon the size of the vessel and source 
from which water is drawn. Similarly the quality of love 
of this type depends upon their heart and their teachers 


(14) Sanyas Nirnaya: It is a work which determines the 
nature of renunciation, according to Vallabhacharya. He refers 
to the necessity of renunciation ( Tyaga) as a means for strengthen¬ 
ing the seed of devotion in Bhakti vardhwi. He shows whether 
renunciation is possible m this iron age and if yes, who should resort 
to it when, how, and why? The Vedas and-the Gita have indi¬ 
cated action, knowledge and devotion as means for an aspirant of 
spiritual life. The renunciation for realisation of God should he 
resorted to in the path of devotion. The other two paths of Action 
and Knowledge are defective, if realisation of God is the goal In 
support of his proposition, Vallabhacharya offers his remarks as 
under:— 


(1) The Path of action (Karma Marga): Renunciation for 
the performance of the Vedic rituals is strictly prohibited by the 
scriptures. The Sanyasi has nothing to do with the rituals which 
are hindrances in his spiritual progress. The goal of the perfor 

of the Vedic rituals is attainment of heaven, whereas the 


mance 


Sanyasi resorts to renunciation for salvation or realisation of G 
When the Sanyasi leaves worldly life and renounces not onl) 
family but also his property, how can he find money requir 
for the materials for sacrificial purposes. So it should not be tesor 
ted to for performance of Vedic rites. 

Renunciation in the path of knowledge can be resorted 


( 2 ; 


and the 


to in the initial stage of the attainment of knowledge, 
latter stage of leading to salvation. This renunciation is bet 
than the renunciation by the path of action. But here also 
initial stage, sacrifices arc obligatory for the purification of n 1 
As for the latter stage the salvation is to be attained after 111 
lives. Sometime the renunciation by the path of knowledge 


comes a cause 


of repentance. The Jnani Sanyasi is forbidden h 
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staying at one place in any company. So Vallabhacharya does not 
prescribe this kind of renunciation, 

(3) Renunciation by the path of devotion is of two kinds, 
one by nine fold devotion, and the other by pure love-devotion. 
Vallabhacharya does not reeommend the first on the following 
grounds: 

1. One cannot live alone but he needs company. This is 
against the rule that the Sanyasi should live alone. 

2. He needs the Sadkana such as books etc, but the San¬ 
yasi has to keep himself away from the Sadhana. 

3. If the Sanyasi stays in one place, the occasion may arise, 

when he may be dragged into controversy with others. 

This will cause his mental distraction. At times it may 
fill his mind with pride of position. 

4. There is fear of coming in contact with people, who are 
engrossed in worldly affairs, 

5. He may fall a prey to sensuality, 

6. It is likely that he may turn out a hypocrite. 

So the path of nine fold devotion is not desirable for renun¬ 
ciation. The only way worth recommendation is the path of Jove. 

Vallabhacharya states that renunciation is to be resorted to 
only for experiencing the state of separation from God. For 
that no particular dress has to be put on. 

This kind of renunciation is the highest. It was practised 
by sage Kaundinya and the Gopis. Only absolute love for God is 
the means for this renunciation. One feels in this renunciation 
mental agonies due to separation of God. Even knowledge and the 
attributes of God are hindrances to him. This is hard to attain as 
it is realised by love only. Sensual men are unfit for it. 

This path of love devotion is fearless. There is no danger of 
becoming a victim of sins. The possibility of sins is ruled out 
because the devotee is protected by God, He is so merciful as not 
to put hindrances in his way. 

(15) Nirodha-Lakshanam: This work contains 20 verses. 
In this Vallabhacharya explains the necessity of Jdirodha. In San¬ 
yas Nimaya he explained the real sense of renunciation to be 
resorted to, only for experiencing pangs of separation from God, 
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But merely cutting off all connection with the world and retiring 
into a secluded place is not enough. To achieve its purpose the 
discipline of Nirodha is necessary without which it is impossible for 
the devotee to engage himself in the service of God with body, 
heart and soul. The Nirodha is a kind of mental discipline which 
differs from that of Patanjali’s discipline known by that name. 
Patanjalfs Nirodha means controlling mind and its innate ten¬ 
dencies, This amounts to complete withdrawal or detachment 
from the world and is negative. But Vallabhacharya males it a 
positive discipline to God. The devotee at the same time should 
direct his mind towards God. Detachment from the world should 
result into attachment to God, Detachment and attachment pro¬ 
cesses are simultaneous. As detachment increases, the force of at¬ 
tachment to God also increases. Withdrawing mind from the world 
means directing it to God. The tenth book of the Bhagavata 
illustrates how Nirodha is to be cultivated. Vallabhacharya lays 
utmost stress upon it as a mental discipline for the enjoyment of the 
bliss of the service of God and enumerates the characteristics of 
Nirodha. Gopesha explains its nature by making it a synonym of 
Vyasana condition of love. 


Vallabha begins the work by desiring for misery like that suffer¬ 
ed by Yasoda, Nanda, the Gopis and the Gopas at the separation 
from God when He was away from them. By this he makes clear 
that the Nirodha is nurtured in misery due to separation from God 
Worldly people do not desire misery but the lover of God should 
desire misery so that he may think of and remember God aim he 
near Him. In the next verse, he desires happiness like that enjoyed 
by the Gopis and people of Vraja at God’s returning. In the third 

verse he expresses his ardent desire for experiencing joy of the 
festival like that exnerienced at Vnndavan and Golula at the 
arrival of Uddhava. Uddhava was sent by Krishna from Mathura, 
with a message of consolation to the people of Gokul who were un¬ 
happy on account of Krishna’s absence from them. They were much 
delighted at the news that Uddhava was sent to them by Knshna, 
which implied that He did not forget them as they believed. 

As an act of Nirodha God’s eulogies should be sung or recited. 
They are like the dinner with butter and praises of worldly peopb 
like dry food. 
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io are distressed on ac- 
iiful God residing in the 
them. To feel the pre- 
rod-minded. Those for- 
id be happy. Our senses 
fhey avoid God’s path, 
edicated to God. Such 

*ciful. Even worldly mi- 
lem and they borne it, 
©test. The devotee who 
jy towards others placed 
world. Therefore, every 
mds, feet and even the 
; their usefulness in this 
II. Mrodha is a sort of 
i the worldly objects and 
Jication for the fitness of 
he body, the senses and 
The devotee then has no 
augh living in this world, 
God, and in God, only. 

reward of service of God 


he essence of Pushti, It 
irtant, that not less than 
it. Primarily it aims at 
the account of the rewards of service but also mentions the impedi¬ 
ments ( Pratibnadhas ) of service. The devotee who loves God self¬ 
lessly with heart and soul and has taken a vow of consecration, must 
resort to service. This treatise mentions three rewards of service. 
They are: (I) Alaukika Samarthya (Supernatural strength) to be pos¬ 
sessed by the devotee, so that he can win the love of God and 
make Him even dependent on the devotee. God being pleased 
with the service of His devotee puts Himself absolutely under his 
control. The devotee, by this, males God sport and dance with 
him which is the highest reward. 


(2) The second is the establishment of association with God 
for enjoying the Samjoga Rasa or joy of Union. Some understand 
Sajujja in the sense of absorption of the dev o tee’s mind in God, 
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(3) Sevopayogi Deha Getting a body useful for service 
of God, just as the soul of a Pushti devotee is Pushti so also hs 
body must be of Pushti character The commentators have offered 

various explanations of the word ‘body* It may be any kind of body 
but it must have acquired divinity by God’s grace It ma) be 
m any place Vaikuntha or Gokul—chiefly in Gokul According 
to some commentators the above three rewards are of Pushti 
Pushti, Pushti Maryada and Pushti pr avail a devotees respectively 

It should be noted here that Vallabhacharya in this work 
understands Seva in the sense of mental service 

The impediments of service are also noted here They 
originate principally from (1) Anxiety (Udvega) (2) Interruption 
and Pleasure (Bhoga) The first is of two kinds—one due to God s 
will or due to interruption from worldly people or provertyetc 
If it is due to the first reason, the devotee should submit to God s 
will He cannot avoid it by his own power If it is on account 
of the worldly people or of his own doing, it should be shunned 
If it is from God, then there is no help against it Then the devo¬ 
tee should think that his soul is not worthy of acceptance by God 
for His Grace By knowledge and discrimination he should dispel 
grief from his mind 

Impediments from Pleasure are of two kinds (I) worldly ana 
(2) Godly The worldly pleasures are of short duration dcstruc 
tive to the soul and mean The devotee should keep himself away 
from them at a great distance The pleasures due to God s Wdl 
are not to be avoided If the impediments are due to God s vnll 

they must be welcomed as token of God’s Grace 

WORKS BY SRI VITTHALESHAJI (1516 1586 AH) 

Vidvan Mandana : Vitthaleshaji son of Vallabhacharya 
was an Acharya of outstanding personality with his deep eruditio 
and original philosophical thinking He succeeded Vallabha 
charya as an Acharya Vallabhacharya laid the foundation ® 
Pushti Marga and Vitthaleshaji completed its edifice He made t 
Pushti Marga popular He was a scholar and a poet He wrote 
poetical compositions on the bias of Krishna His monumcn 

work on the philosophical subject is “Vidvan Mandanam the 0 ma 
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ment of the learned. It is intended to give correct interpretation 
of the Upanishadic philosophy which was misrepresented by 
Shamkaracharya and his followers. Vallabhacharya’s Anu Bhashya 
on the Brahma Sutra of Badarayana was left unfinished. 
Vithaleshaji completed it. There is an internal evidence to show 
that the Vidvan Mandana was wTitten before his Anu Bhashya 
portion. The author’s aim in the ‘Vidvan Mandan* is to give 
correct exposition of the Upanishadic philosophy regarding the 
natu re of Brahm an, the world, the souls etc. and to refute Sham- 
harite theory of Maya (illusion). It deals with, many points of 
school and subjects them to closest scrutiny and decides them to 
be unacceptable. The greatest distinguishing feature of this work 
is his consideration of the theory of the eternity of God’s lilas which 
he asserts, receives supports from the Vedas, 

Disagreeing ■with the philosophical teachings of the Shamkara 
school, he establishes the following truths with respect to God, the 
world and the soul, basing his ideas on Vallabhacharya’s Tattva 
Dip Nibandha, Subodhini and the Brahma Sutras. 

1. The ultimate Reality is Brahman. ^ 

2. Bra hman viewed positively is qualified and viewed nega¬ 
tively, is non-qualified. The Shrutis have described both 
these aspects and even the Bhagvad Gita supports it. As 
qualified its form and qualities are divine, and as non¬ 
qualified it is destitute of temporal form and qualities. 

3. Brahman is a material as well as the efficient cause of the ✓ 
wnrJxb 

4. The origin of the world and the souls from Brahman is 
due to God’s Will for sport. 

5. God possesses the power (1) of manifestation (Avirbhava) 
and (2) disappearance (Tirobhava). When He wants 
to create the world, He reveals it from Him, by the first and 
when He wants to withdraw the world. He uses the second. 

6. The world is Sat (being-existence) part of God and the j 
souls are the Chit (consciousness) part of God. 

7. Ahshar Brahman is His form having, being, consciousness , 
and finite joy. Purushottama is Supreme God. He is \ 
Perfect joy or Rasa. 
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8 As the world is manifested from God and by His Will it is 
real 


9 There is a difference between the Jagat (world) and 
Samsar (worldly life cause of bondage) The former is 
1 cal and the latter unreal, and is created by the soul 


10 The world is no doubt a change from Brahman but it 
is not a Vikar It is only a Pannama (change) which is 
not a change in reality There are two kinds of Pannmas 
(1) Viknt Pannama loses its original essence when 
it appears in the effect The effect here cannot 
be restored to its original nature (2) The Aviknta Pannama 
is that in which the effect can be restored to its original 
nature The ornament is an effect of gold but it can be 
turned back into gold The Samhhyas accept the Viknta 
Pannama theory for explaining the Jagat from Praknti but 
Vitthaleshaji, following Vallabhacharya, rejects it and 
accepts the second theory that although the world, as an 
effect from Brahman, is a change, it does not lose its essence 
of Brahman As an effect it is Brahman, and when it 
ceases to exist ns an effect, it is Brahman It means it 
is Brahman as cause and as an effect 


11 The souls are the parts (Amshas) of God who is an Amsht 
The relation between them and God is that of the 
parts and the whole 

12 The souls are Ann (small) and not Vyapaka (pervading) 
They become pervading in the state of Moksha 

13 The soul’s coming from Brahman is not production 
(Utpatli) but emergence [Vyuchharana) like sparks emerg 
mg from fire They are eternal 

14 Of Karma s (action), Jnana (knowledge) and Bhakti (d«o 

^ tion), the last only is the reliable means for attainment 

! of God 


15 The devotion is of two kinds (1) The Maryada and (2) 
The Pushti The first is a means and the second is an 
end The goal of the first is Moksha, that of the sCC0I J 
is God’s revelation The first kind is called nine f° 
devotion and the second Ragaimika or love devotion 
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16. The world and the souls are non-difFerent from Brahman 
who is purely non dual. 

17. The attributes of God are also not different from God. 

18. Brahman is immanent as well as transcendental. 

19. Brahman is a substratum of the opposite kinds of quali¬ 
ties. 

20. Maya is a power or an instrument of God by which the 
world is manifested for God’s sport. 

21. The final goal of the soul in the Pushti Marga is parti¬ 
cipation in the bliss of God in His presence. It is supe¬ 
rior to the Moksha or losing one’s individuality. The 
devotee of the Pushti Marga wishes to retain his indi¬ 
viduality as the soul when in union with God, so that it 
can remain in the presence of God, perpetually basking 
in His Light and Grace and enjoying His joy in love. 

The work is some what stiff but can be understood with the 
help of the four commentaries (I) Suvarna Sutra of Purushottamaji 
(2) Hari Toshini of Giradharaji (3) Gangadharabhaia’s Tippani 
and (4) Sxddkanta Shobha t Sri Nanulal N. Gandhi has translated 
it into Gujarati. There is a handy summary of this work by 
Jagannatha Shastri. 

Vitthaleshaji has collected in this work all the materials pos¬ 
sible scattered here and there in different works, in order to esta¬ 
blish his propositions on the nature of Reality of the world and the 
souls against the Shamkerite school. On the relation of the souls 
and God, there are three theories m the Shamkara School. 

(1) The Limitation Theory {Avickckkediada) of Vachaspati 
Mishra. (2) The phenomenal appearacne theory (Abkasavada) of 
Sureshvaracharya and (3) The Reflection Theory (Pratibimbavada) 
of Sarvajnatma Muni. 

These three theories have been vehemently criticised and found 
defective by him. 

(1) Avtchchkedvad-thc theory of limitation-is also called 
Adkyaropavada-the theory of Super-imposition. It means that 
the human soul has no separate existence. It is Brahman but 
Nescienece has lunated or obscured its self lumunosity and made 
it appear as the soul. It is Brahman Itself but is wrongly mis- 
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taken as the human soul due to ignorance on the part of the soul. 
This position of the Super-imposition school is challenged by Vitt 
haleshaji. He proves that the human soul is not Brahman but a 
part {Amska) of Brahman. The nescience has nothing to do with 
the form of the soul. If nescience is supposed to be the cause it 
should be accepted as beginningless like Brahman. In that case 
there will be two beginningless principles, coexistent. This cuts at 
the very root of the Mayavada theory of Shankara, who believes 
in non-dualism. By opposing nescience as one, obscuring ofhnut* 
ing Brahman’s luminousness, the exponent of the theory has to 
accept two principles, Brahman and Nescience, winch is tanta¬ 
mount to the acceptance of dualism. Again, if Nescience obscures 
Brahman’s consciousness in the soul, the soul cannot escape from 
the worldly bondage. The soul shall permanently remain as soul 
and cannot be one with Brahman, the locus of the soul. The soul 
is unable to free itself from Nescience. 

2* The Reflection Theory: This has been examined by 
Vallabhacharya in his Tattva Dipa Nibandha’, Part I. Vittha* 
leshaji also refutes this theory on the following grounds The 
theory explains that the soul is a reflection of Brahman in Maya* 
In Vallabha’s system, Maya and Avidya are different though 
the reflection theory has identified Maya with Avidya. The 
Maya enveloped Brahman is Ishvara or Personal God, and the 
Avidya enveloped Brahamn is the soul. The Reflection theory 
holds that Personal God and the soul arc the reflection of Brahman 
into Maya and Avidya (Nescience) respectively. Vitthaleshaji 
proves that the claim of the Reflection school cannot stand. 

1. For a reflection of any object into a mirror two obejets 
the object to be reflected and the mirror-are necessary. 
Here Brahman is the object and Nescience is the rmrro 
But it is a scientific fact that only the object having 
form can have reflection But Samkar’s Brahman is forR 1 
less. How can It be reflected into the Nescience 7 

2. The mirror in which the object is to be reflected must b 
pure, but nescience is by its nature impure. 

3. It is also a well known fact that the object and its 
tion cannot reside in one place, But according to 
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Upanishadas—the two birds viz. Brahman and the soul 
dwell in one place. 

4. If the soul is supposed to be reflection in nescience, then 
the soul also will be destroyed with the destruction of 
Nescience. The reflection will exist only so long as the 
mirror exists. Should this happen, how can soul realise 
Brahman or be one with Brahman? 

3. Abhasavada or Appearance theory also stresses the 
point that it is on account of Avidya that the soul appears 
as such though in reality it is Brahman. 

Vitthaleshaji examines this theory and finds it untenable. 

1, The soul cannot be an appearance because this view is 
against the Shruti passage, which says that Brahman 
controls the soul from within. 

2. If appearance is ascribed to Nescience, the question may 
be ashed, why should it do so? Is it more powerful than 
Brahman, that it can make Brahman appear as the soul? 
Why should Brahman allow Itself to be ruled and over 
powered by Nescience ? 

If Brahman remains impotent against Nescience, no soul 
will be free from worldly bondage. 

Many other points have been considered by Vitthaleshaji to dis¬ 
prove the Appearance Theory. 

He has also discussed and criticised the Naiyayiha position, 
according to which the souls have two categories (1) as human 
souls limited in knowledge, and (2) as Omniscient God. The Nai- 
yayikas accept omniscient God only. Vitthaleshaji advances the 
following arguments in brief to challenge the Naiyayikas. 

1. If the omniscient soul (God) is believed to be the control¬ 
ler of the souls, then he must have some another con¬ 
troller and that also another. This will involve a fallacy 
of Ad-lnfinitum. 

2. If Ishvara of the Naiyayikas is the controller and the ruler 
of the souls, then he will be open to the charge of partia¬ 
lity and ruthlessness. ’Why should he make some souls 
happy and others unhappy, some saints and others 
wicked ? 
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3. If Ishvara is believed as tlie maker of the world, it will 
give rise to the presumption that God possesses body 
But the Naiyayikas do not subscribe to this view 

Brahman is the ultimate Reality which manifests itself as the 
souls. That Brahman is called Ishvar in his personal capacity, but 
He is not to be bracketed with the souls. Really speaking Ishvara is 
not the omniscient or Supreme Soul, but is Brahman , God, above 
all the souls and from whose consciousness the souls have been 
revealed. 

Bhakti-Hetu-Nirnaya : This work of Vitthaleshaji with 
a commentary by Raghunathaji discusses the question of a cause 
( hetii ) of devotion. It is of a polemical character and is a compa¬ 
nion to Bhakti Hans a. Vallabhacharya is a founder of the 
Bhakti Marga, but his Bhakti is different from nine fold devotion, 
which serves as a means to the goal of Moksha. It is technically 
called by Vallabhacharya as the devotion of the path of Maryada 
which is in accordance with the scriptures. Vallabhacharya’s devo¬ 
tion—Pushti—is higher. It is not a means but an end itself In its 
Maryada stage the devotion is attended by knowledge, but when 
it reaches the highest step of Jove devotion, it is completely free 
from knowledge. In 1 Bhakti Hansa' Vitthaleshaji establishes supre¬ 
macy of love devotion. In this work, he proves by the authorities 
based upon the Vedas, the Brahma Sutras, the Bhagavad Gita and 
the Bhagavata Parana, that the devotion does not depend upon 
external factors. The worldly love may depend upon physical 
beauty, and has much to do with the social relations of the per 
sons, but the devotee’s love for God does not depend upon the 
Vedic means and even on nine fold devotion. It is spontaneous 
If there is any cause of the love devotion, it is to be sought m the 
Grace of God. The K. U. declares that God cannot he attained 
by sermons from the preceptors, high intelligence and deep leanun 0 
but He is to be attained by the choice ( Varana ) of God. He docs 
it, by His Will without regard to any consideraions of soul s fit 
ness, the only consideration however, is whether the soul has dedi 
cated itself to God, and has taken refuge in Him. Arjuna was a 
Maryada devotee. He is exhorted by Krishna towards the end o 
the Bhagavad Gita (1) that he should renounce all the means 
[Dhama) and resort to God alone by which the devotee g ets 
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immunity from sins and guarantee of protection from all evils. If 
surrender is taught to the devotee of tlic Maryada Marga it is 
taught with greater emphasis to the devotee of the Pushti Marga. 
Surrender to God does not mean the state of absolute passivity. 
It means that one may do his duties of life, but should put his trust 
in God and should believe that his duties are God’s work, 
without attachment to fruits. The word t Bkakti J is derived from 
the root % bhap which means service ‘upto* the termination which 
connotes the sense of love. The whole word means service of God 
with love. Only those who are blessed by God by His Grace, 
can express their love devotion through service. The proposition 
established here is that Pushti devotion has not any cause, except 
the grace of God. 


WORKS BY SHRI GOKULNATHAJI (1664-1753 A.D.) 

Gokulnathaji: He was the fourth son of Vithaleshji. He 
carried on his shoulders the mantle of his father and grandfather 
and devoted his whole life by oral preachings and penmanship to 
carry and popularise the teachings of the Pushtimarga to its fol¬ 
lowers. We shall not refer here to the two most popular works 
on the lives of Eighty four of Vallabhacharya’s ideal disciples and 
of two hundred and fifty two of Vithaleshji, which are believed to 
have been written by him in the Vraja Bhasha, for, they are ir¬ 
relevant in this section. Hjs works in Sanskrit consist of his several 
commentaries on the works of Vallabhacharya. They are the 
commentaries on the Sarvaitem Sfoim, YaUabkzsklakd) the Sf&ral 
premasktak , the Pushti Pravah Maryada^ the Stddhanla Rahasyam^ the 
Antahaharan Prabcdha t the Bhaktwardhtni and the Sanyasturnaya. He 
has written a very excellent Commentary on the Gadya Mantra (vow 
of dedication) which enjoys supreme popularity with the followers 
of the Pushti Marga, for, it is a successful attempt, at the correct 
interpretation of the holy formula. He improves upon the text 
of the Gad}a Mantra by slight modification in the wording and 
the addition of the word < Gopijana Valtabka (A beloved of the Gopis) 
as a most appropriate epithet for Lord Krishna. The main points 
considered in this commentary are: (I) That Brahmasambandha cere¬ 
mony is necessary for the followers of the Pushti Marga prior to 
his initiation into this path (2) That Brahmasambandha means 
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reunion of tlic soul to God, who in His Highest form is Love (3) That 
the highest form of God as Love is Krishna (4) That it is an ini* 
tiation ceremony to be gone through by the devotee before the 
image of God in the presence of a holy person-Gara (5) That it is 
to be treated as a spiritual nupital ceremony of the soul with God 

(6) That it is a solemn vow of dedication of the devotee to God 

(7) That it is a ceremony as a constant reminder of the devotee’s 
duty unto God, which requires him to use his time and all his 
belongings in tlic service of God (8) That unless this ceremony is 
gone through by the disciple lie cannot receive recognition as a 
bona fide disciple and he cannot acquire fitness for the Divine Ser* 
vice (9) That it teaches the lessons of self-discipline and renuncia¬ 
tion which arc absolutely necessary for the growth of the love-type 
devotion. 

He was more of a mystic than a philosopher. The pure philo¬ 
sophic side does not receive his attention in his oral preachings and 
writings. His stress on the Love-type devotional element and aesthe¬ 
ticism of Vithalcsliaji is the distinctive feature of all his works. 

WORKS BY SRI HARIRAIJI (1591-1716 A.D.) 

Brahma Vada: Sri Hariraiji elucidates in this short treatise 
the nature of Brahman from the view point of Shuddhadvaita 
Philosophy. He was more of a poet than a philosopher, yet in 
this treatise, he describes the nature of Brahman, To hini) 
as to Vallabhacharya, the highest concept of Brahman is that 
it is not only Sat Cktt Ananda (Being, consciousness and joy) 
but Rasa (Love) also. He says that the devotee of Pushti Marga 
should approach Supreme Reality (Krishna) in His Love-form 
through love. It is this aesthetic concept of God which appears 
to him the most. This concept receives support from the T. U., 
and the Anandmaya Adhikarana in the first pada of the first chapter 
of the B. S. He gives two conditions of love devotion (1) of Union 
with God and (2) of separation from God. The second is the real 

way of realising God for the Pushti devotee. 

In this short treatise, he considers the questions like non 
difference between God and the world and the souls. He says that 
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the world has been manifested by God for His sport* The high 
and low souls constitute His consciousness and they have been 
manifested with different names and forms along with other objects 
by God for His Lila. Differences in the traits of character, beha¬ 
viour and tendencies of the souls are due to that. 

The goals of these souls have been fixed by God’s will. So 
some seek worldly pleasures, some heavenly happiness, through 
sacrifices etc., some salvation through knowledge, and some God 
through love. Those whose goal is the attainment of God, are 
souls of the highest type and are most favoured by God. These 
souls are Pusliti souls. To see God everywhere and in all things, is 
the true knowledge. It is called the theory of pure Brahma be¬ 
cause Shamhar thinks God as non dual, but he makes distinctions 
between God and the created things, and holds that the created 
things have only phenomenal existence. Brahman alone is real. 
Hariraiji, following Vallabhacharya, says that even created things 
are real. Brahman is not only non dual but its non duality is pure 
without any connection with Maya or Illusion. God’s purpose in 
creation is His Itla or sport. One should not ask why God should 
have such a purpose. He briefly answers that it is God’s will. Thus 
the whole opposition against the Lila theory is silenced. All the good 
and the bad, beautiful and the ugly, the straight and the curved 
are attributed by him to the Will of God. They with their oppo¬ 
site characteristics also express God’s qualities for His itla. In 
uniformity hi a is not possible. There ought to be diversity which 
should be regarded as God’s attributes. The sinners and the 
wicked, considered from this point, should not be condemned, since 
they have existence in this world due to the will -of God. This 
work is commented by one Gopalakrishna. 

Bhakti Dvaividhya Nirnpanam: This is another work 
by Shri Hariraiji in which he treats of the dual nature of Bhakti 
(Devotion). He differentiates one type from other indicating its 
characteristics. The first kind is designated as love Tor the Lord’s 
feet, and the second for His Face, The nature of the first is 
cold and it is to be got by the Shraoan (hearing) and the ICirtan- 
(reciting) the praises of God. The second is very rare. Only the 
most fortunate devotees may ha\c it by the Grace of God. It is 
to be got by contemplating the face of the Lord during the state 
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of separation Narad a* s devotion was or the first kind and that 
of the milk-maids of Gokula of the second kmd The same sub 
ject is treated by him m another work with a similar title Here 
also he mentions two divisions of devotion The devotion as 
taught in the Vedas and (2) the Devotion independent of the 
Vedas In both there is love with the knowledge of Gods great 
ness The goal of the first is salvation and that of the second is 
God’s love In both, devotion should be directed to the service of 
God In the first kind tint service is practical, through body etc, 
and m the second it is mental In the first, there is no specifics 
tion of love Any kind of love accompanied by the knowledge of 
God’s greatness as the creator is needed but m the second kind 
the love specified as God’s love, is to be attained by the devotee 
by the love like that of a woman The devotee should renounce 
the world, discard all earthly loves, and make God his object of 
love This devotion is an end to be achieved He lives m the 
world, but he is so much detached from the world, that he is not 
conscious of any of his association with the world He forgets this 
world knowing that he belongs to God only. Thus though m the 
world he lives in God only 

Multti Dvaividhya Nirupana: In this work he deals with the 
dual aspects of Moksha (Salvation) Harirayi following Vallabha 
charya, docs not understand the term Moksha m the sense of ab 
sorption of the soul into Brahman To him it means union with 
God Its two types are termed as (1) Attainable by the soul 
through means (2) Bestowed on the soul by God by His Grace 
In the first kind, the soul enters God In the second God enters 
the soul The first is attained gradual!), and is known as Arawa 
Mukii or Sayujya In the second there is no gradualness God 
Himself comes to the soul and blesses it with His grace There is 
no expectation and reward It is God who acts for the salvation 

of the soul This is called Sadyomukh 

Antaranga Bahiranga Prapancha Vivelca: 

(Discrimination between the inner and the outer world) 

In this work, Hanrayi discriminates the Inner World, from 
the Outer one The world that we experience with our senses is 
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the outer world, and should be shunned. The differences are ex¬ 
plained as under: 


Inner World 

1 It is the world without 
any differences, and exists 
for God alone. 

2 It is Anandamaya —full of 

j°y- 

3 Purushottama is its material 
cause. 

4 It is Avikrit—changeless, 
eternal and immutable. 

5 Maya has nothing to do 

with it. 


6 In it God reveals His form 
in obedience of the devo- 

tee’s Will to make Him 
participate in His joy. 

7 In this the devotee desires 
God’s love and the bliss 
from it in the presence of 

God. 


Outer World 

1 It is in the form of the 
world, the souls and the 

Antaryamin. 

2 The joy is concealed in it. 
It appears as ‘being’ and 
‘consciousness’ without joy. 

3 Alshara is its material cause. 

4 It is changing and mutable. 

5 It is associated with Maya 
as an instrument or power 
or God by which it has 
been created, 

6 This is created by God's 
Will for His sport. 

7 In this, the soul seeks the 
pleasures of the senses. 


SharauDvayaNirupan: In this work, Hariraiji determines 
that Sharan (Surrender) has two forms (1) known as Stddka 
Sharan and (2) Sadkana Sharan —first is for the Pushti devotee 
and the second for the Maryada devotee. The first is to be had 
by renunciation, the second by non-renunciation. The first is in¬ 
dependent of means such as knowledge and even remembering the 
gunas or attributes of God which are destructive in this surrender. 
It is secured only by God’s grace. The first kind of surrender is 
intended for experiencing the pangs of separation from God. The 
second is dependent upon the means. 

V.-29 
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WORKS BY SHRI VRAJARAIJI 

Brahmavada : It is an independent short treatise, attempting 
to explain the Shuddhadvaita concept of Brahman.Its ideals 
arc principally drawn from the Vidvan Mandana. It is of 
polemical nature seeking to refute the Shamkaracharya’s 
Mayavada. It starts with the statement that Brahman is one 
though it is described in the Shrutis as qualified and non qualified* 
Both these asepets represent Brahman’s Reality. 

Shankaracharya relies only upon the negative Shrutis which 
assert that Brahman is non-qualificd, The qualified form is due 

to Maya and it is intended only for the purification of the mind 

through worship in the initial stages. Brahman is in reality non¬ 
qualified but this aspect of Brahman is incomprehensible and in¬ 
accessible to the souls in the worldly stage till they are purified 
and acquire fitness for the knowledge God. The worship of the 
qualified Brahman is taught by the Upanishadas. Shamkara thus 
makes distinctions between the qualified Brahman and the non¬ 
qualified one and holds that the non-qualified Brahman is the 
principal and the qualified one is secondary. 

The author of this work asserts that it is against the teaching 
of the Shrutis. The Upanishad passages describe both the forms 
of Brahman as of equal importance, which only describe Brahman 
positively and negatively. The qualified form of Brahman is the 
positive way of describing Brahman that Its form and attributes 
are real, because they are divine. The negative way implies that 
Brahman does not possess the worldly attributes. The purpose o 
the negative Shrutis is to deny the worldly attributes of Brah 
man. The Shruti that ‘All this is indeed Brahman* explicitly as 
Serts that the world is Brahman. Brahman’s being qualified an 
non qualified is expressed in the passage. “It is handless and foot 
less and yet it grasps the things and runs”. This is possible on y 
the forms and attributes of God are supposed as Divine and no 
as worldly. The Upanishadas describe both these forms posih v y 

and negatively in order to leave no doubt in understanding the rea 

nature of Brahman, Looked both ways, both these forms arc Te 
and they are of one Reality. 

The Shamkara school resorts to Skakha Arundhati Nytyt ^ 
plaining the two kinds of forms. One who wants to see a 
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called Arundhati which is extremely tiny from a distance at first 
sight, he cannot see it, but his guide asks him first of all to turn 
his ( eyes towards a particular branch of a tree and then look 
straight towards the sky with perfect attention till the tiny star be¬ 
comes visible. In the same way the aspirant should first resort 
to qualified Brahman and then lie will be able to realise the nature 
of non-quahfied Brahman. Then it is not necessary to take the 
help of the tree One naturally looks up at the sky and sees the star. 
In the same way, the aim of the aspirant being Non-quahfied Brah¬ 
man, he has to resort to qualified Brahan in the preliminary stage, 
but after the knowledge of non-quahfied Brahman is attained, the 
worship of qualified Brahman is not needed The non-qualified 
Brahman in that stage is reached directly. To this Vrajraiaji replies 
that this illustration does not prove the position of the Shankara 
School. According to the illustration, both the branch of a tree, 
and the star aimed at are concrete and visible things, but non 
qualified Brahman—the ultimate aim is non-visible and the 
qualified one is visible according to their belief 

Shamkara’s theory of two Brahmans is exploded on the fol¬ 
lowing grounds* 

1. It is contradictory to the Shrutis, which declare un¬ 
equivocally Brahman's being one and non-dual 

2. If two Brahmans are accepted it will be Dualism which 
contradicts his non-dualism. 

3. If it is said that the qualified Brahman is different 
from the non qualified Brahman, it is also false, for, 
Sharhkaracharya holds that Brahman is one and all 
things are Brahman, and the qualified Brahman is also 

not different from Brahman. 

4. If it is held that the qualified Brahman is due to nescience 
(Upadki) then nescience being begmnmgless {Attach) 
like Brahman, the creativeness of Brahman will be of a 
permanent nature and there will be no end to it To 
say that the qualified Brahman is the product of Maya 
does not hold good as it forces us to suppose Maya as 
the cause So, it must be either Samavayi (material) or 
Asamavayi, or J’iimxita (accidental) cause. It cannot be 
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the first because qualified Brahman is not quality of 
Maya . It cannot be seeond as then it must be a qua¬ 
lity of non-qualified Brahman which is the material cause 
like the jarncss in jar. It cannot be an efficient cause 
like the wheel etc, in the production of a jar. The wheel 
etc, are used by the potter. The creativeness of the world 
belongs to the qualified Brahman. If the Maya is a 
Nxmitta Karana (accidental cause), it must be an instru¬ 
ment of the qualified Brahman, and not itself an Agent, 
using Qualified Brahman as an efficient cause. 

If it is held that the partless Brahman is obscured by Maya 
and appears as qualified this is also wrong. Brahman according 
to Shamkara is partless. So how can one that is partless, appear as 
having parts i.e. qualities? 

Shamkara’s illustration of the jar-sky is not appropriate to 
explain the qualified Brahman, being due to Upadhi or nescience. 
The sky (space) is limitless but in the jar it is limited as jar-sky 
(space). In this example it is not wrong to describe the jar-sky 
as a part of the great sky because one beholds the space limited in 
the jar, but in the case of the qualified Brahman one has no cogni¬ 
tion like that. 

Vrajaraiji further proves that Maya has nothing to do with 
Brahman. There is no connection between Brahman and Maya. 
It can neither be Sanvyoga (connection by contact) nor by Sa)U])& 
(inherence). If it is Samyoga, then Brahman and Maya must be 
two separate realities. But it is not said so in the Upanishaaas 
Brahman is abstract and Maya is only negative. The Samavaya 
connection is also not possible because Maya is not an attribute 
or a part of Brahman. 

He then examines the Naiyayika Theory of the non-existence 
of an effect in the cause. On the supposition of this theory, this 
school believes that the world as an effect did not exist in die 
cause. Vrajaraji following Vitthaleshaji proves this view as un¬ 
tenable. As world is revealed out of Brahman, it had existence in 
the cause prior to its separate manifestation. Existence or being 
like consciousness is a constituent part of Brahman, which is re¬ 
vealed by God’s Will m the form of the world. 



WORKS OF SHUUDHADVAITA-SCHOOL 


453 


The Naiyayikas hold that before the clay assumed the form 
of a jar the jar did not exist in the prior state i.e. the clay state 
( Pragavstka } and after the destruction of the jar, it shall have no 
existence (Pradhvamavastha ). Again when we say that jar is not cloth, 
it means the jar has no existence in cloth (Anoynyabhava) and 
when we say that this is not a jar, its existence is completely 
denied (Atyantabliava). In all these examples the jar as an effect 
has not existence in any of the above four cases of non-exis¬ 
tence. On the strength of this argument, the Naiyayikas hold that 
the world as an effect is non-existent. 

Vrajaraiji on the strength of the Sruti passage says that the 
existence of the world as an effect is supported by the Upani- 
shadas. If the world has no existence, how can it be experienced 
by us. It is the experience of all men that the world exists for 
them. It is not like the dream-world. The world before its sepa¬ 
rate existence did exist in Brahman, and will have its exis¬ 
tence in Brahman after its destruction. All the objects like the jar, 
etc. have existence in all the conditions. Only their forms change. 
Each object is revealed by God from Him, endowed with a certain 
dkarma or attribute. The object jar reveals the attribute jarness 
which is explicit in the jar but implicit in the cloth. The vairous 
objects with names and forms reveal God’s particular attri¬ 
butes, predominantly latent in other objects. The truth is that 
these attributes exist in the objects by their potency and latency, 
which are characterised as God’s powers of Avlrbhava and Tire- 
bhava. So existence of a thing means potency of a particular attri¬ 
bute in that thing, and non-existcnce means latency of the 
attribute, but not its non-existence. Shuddhadvaita school does 
not accept the theory of non-existence. 

I 

In conclusion, Vrajaraiji establishes that Brahman is one. It 
has, however, three forms, the physical as the world, and the souls 
as the spiritual—Akshara and as the Divine, Purushottama. 
Purushottama is the highest form and is attainable only by love 
devotion. Akshara Brahman is an abode of Purushottama and is 
attainable by knowledge. 
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WORKS BY SHRI GIRIDHARAJI 


Suddhadvaita Martanda: 


} 


He is a learned author of the commentary known as Vnarana 
on Anu Bhashya. It is said that he was the first scholar to desig¬ 
nate Vallabha’s Bhashya as Anu Bhashya. Vallabhacharya himself 
I did nof give it this name, nor his son Vitthaleshaji, jvho compte- 
1 ted the latter portion of the Bhashya. He is also credited to dis¬ 


tinguish Vallabhacharya’s philosophy, from other schools of 
philosophy by naming it as Shuddhadvaita Philosophy. There is 
no evidence from the literature of this school to show that the w ord 

■™T- ■>-L 

Shuddhadvaita was current before Girdharaji. It was then 
known as Brahmavada as against the Maya Vada of Shamkara, 
but as other schools of philosophy had received distinct names as 
Kevaladvaita of Shamkar, Vishishtadvaita of Ramanuja, Dvai- 
tadvaita of Nimbaraka and Bhaskara and the Dvaita of Madhva, 
he perhaps thought it proper to give some appropriate name to 
Vallabhacharya’s philosophy. In his judgment the name Shuddha¬ 
dvaita was quite appropriate. The whole work consists of 95 
Karikas (verses), like Vallabhacharya’s Tattva Dipa Nibandha 
Shastrartha Prakaran. It is an independent attempt to_sta|e the 
fundamental' principles of the Shuddhadvaita Philosophy* 
Ramakrishna Bhatta has elucidated it by his commentary called 
Prakasha. 


The title of the work, means ‘The sun of the Sh uddhad vaita 
Philosophy*. At the close of the work he explains why this work 
is entitled as the Sun, Just as at the rising of the sun, cold and 
fuggy atmosphere disappear, the roads become distinctly clear, 
the lotuses bloom and sparkle in the lakes, the veil of darkness 
is lifted from the surface of the earth, creatures breathe the spirit 
of freedom and joy in their various activities, so, by the know¬ 
ledge of this work, the ignorance will be removed, the hearts o 
the devotees will be warmed by love of God, and they will feci 
freedom from the world and experience ecstasy of the service o 
God and enjoy His love. 


In the beginning, he explains the^word Sh uddhad vaita whi 
is a compound ofjwoordsJShuddha’ (pure) andJAdvaita* (non- 
dualism). Advaita is the opposite o f D\ aita which is dcnvcjjfr 0111 
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‘Dvaita* meaning a collection of two i.e. matter (world) and the 
souls. Dvaita me ans D ualism. The ‘A’ before ‘Dvaita’ expresses 
the negative sense i.e- non-dualism, while Shuddhadvaita means 

^ ^ * i—^ " 

t a philosophy of pure non dualism. By dualism it is intended to in- 
elude the differentiation of a cause and effect, the unconscious 

’and the conscious. All these differences are for God’s sport. 
ShanLara explains these differences due to Maya and asserts that 
Brahman alone is non-du al an d real, but the differences of matter 
and the souls are unreal. His philosophy is therefore, known as 
only non-DuaUsm. The differences are simply appearances and 
not real, the only Reality being Brahman. Vallabhacharya does 

' not accept Shankar’s Maya theory. God’s creative activity is 
not due to Maya but to His pure Will, and again, creation is not 
production, it is manifestation of God’s form, as Being and con¬ 
sciousness. By His will God manifests the world and the souls, and 
by His Will He takes them back into Him. It is His Will which 
plays the important role. No doubt God makes use of his Maya 
which is nothing but his power, while creating but the creative acti¬ 
vity is not to be attributed to Maya as understood by Shankara. 
The differences of the unconscious and the conscious are mani¬ 
festation of God’s own constituents differentiated for His play. Even 
as differences they reveal God’s form, so they are one with God. 
God as cause and effect, or as the world and the souls, or under 
different names and forms retains Hts purity of Divine Nature. 
It is neither diminished nor obscured by Maya as supposed by 
Shankaracharya. For this reason, the word ‘pure* is introduced 
before Advaita to explain the correct meaning oFVallabha's philo¬ 
sophy. 

Having thus explained the name of the Shuddhadvaita 
Philosophy, he jexplains_the nature of Brahman which is omni¬ 
potent, omnipresent, omnisaent, the maker of all things, posses¬ 
sor of all powers, and having—Being, consciousness and joy as Its 
form. Next he enumerates the characteristics of the soul as pos¬ 
sessed of consciousness, infinitesimally small and a part (Amsha) 
of the God, with joy latent in it. The purpose of God’s creation is 
indicated in verse 12, which is for the sport (Krida) and is ex¬ 
plained that just as a serpent assumess straight or circular form as it 
wills, in the same way, God also assumes any form according to 
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His Will. Although so many forms issue from God, the essential 
f nature of God, remains unaffected, just as gold, changed into orna¬ 
ments, remains as gold in essence, ail the objects express the dm* 


\ 

i 

i 


nity of God who is the controller of Prahriti (the world) and the 
Parushas (souls). All the case relations in grammar refer to God. 


f In the nominative case, God is the subject or enjoyer, in the 


accusitive an object, or the enjoyable, in the instrumental case 


as an instrument by which actions arc performed, in the dame as 
the persons or objects with reference to whom particular actions 
are done or something is given, in the ablative case as the per¬ 
sons or places from which something is separated, and in the loca¬ 
tive as place, the persons, objects or places, in which other things 
are located. The whole language transaction by case relationships 
points to the presence of God. Thus establishing the oneness of 
Brahman, he criticises Shankaracharya’s explanation of Tat 
Tvam Asi *—Thou art That.* ‘That 1 (Tat) means Brahman and ‘thou’ 
(Tvam) the human soul. Shankara says that this sentence in the 
G.U. conveys the sense of identification between the human soul 
and Brahman. Girdharaji, following Vallabhacharya says that the 
interpretation is wrong. It does not imply the sense of identifica¬ 
tion, but of likeness between the soul and Brahman. The word 
* Taivtrn' in the sentence should be taken as one word, and not as 

two words ‘Tat 1 and ‘Tvam*. ‘Tvam 1 does not mean Thou. It * s 

* 

an affix added to ‘ Tat' in the abstract sense of condition, meaning 
the condition of being like That (tat) Brahman. The relation 
between the soul and Brahman is that of an Amsha 'part 1 and the 
‘Amshin* the whole. The latter portion criticises Shankara’s Maya* 
vada, Ramanuja’s Vishishtadvaita, Bhaskara and Nimbaikas 
Hvaita-Dvaita, Madhva’s Dvaita and Shakti Vada. All the abo\e 
Vadas showing relation between the world and souls on one hand, 
and God on the other, are proved defective in one way 
other. They have no support from the Vedas, so are not acceptable. 

He then considers Ahshara in relation to Purushottama ana 

says that Purushottama is the Supreme Reality or Ultimate Princi¬ 
ple, which can be attained only by devotion. The final goal of a 
devotee is not Moksha (salvation) but Parm&nanda Ptaptt (attain 
ment of Divine Joy). 
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WORKS BY SHRI PURUSHOTTAMAJI 

Khyati Vada: It is a polemical work criticising the various 
theories on Error in Indian Philosphical systems and finds them 
not satisfactory. The theories of error are dealt with at length in 
the previous Chapter II. 

’ Moreover Vallabhacharya has attempted an explanation 
of error in his Subodhini commentary on the Bhagavata BK. II. 
Shri Purushottamaji elucidates it in this work. According to 
him, the error is to be explained in two ways, one by the Akkyati 
which holds that in fact there is no wrong perception of the object. 
The mong perception arises out of the Samskara of the memory 
image of the object existig in the mind, which is wrongly directed 
by the 7fl/rzur*bewildering attribute of the intellect or by the 
Anya Khyaii of the Purva Mimansa. The first one is resorted to by 
Perfect souls who have acquired perfect knowledge and perfect 
control over their minds, the second way is resorted to others who 
are imperfect in knowledge and self-discipline. 
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souls on the one hand, and Brahman on the other. There hare 
been various theories on this question. Shankar’s theory is called 
* Abkeda * Non-difFerence theory, meaning thereby Brahman alone 
is real. He says the differences, being due to illusion or nescience 
are not real. Ramanuja also holds the Abhedavada, but he says 
that the differences are to be regarded as adjectives of the sub¬ 
stance. The adjective ‘white* in white cow is invariably as¬ 
sociated with a cow. In the same way, ‘the chit and the Achit' the 
conscious and unconscious are invariably associated. So, although 
seeming, differences are not real, their relation to Brahman is like 
that of the body to the soul. Bhaskara and Nimbarka hold the brief 
for Bhedabheda—one holding differences of chit and ackit unreal and 
Brahman real. To Madhva, differences are a reality. Vallabha 
advocates Shuddha Abheda, meaning there is pure non-difference 
and as such the differences are also real. The Upanishadic texts 
corroborate both difference and non-difference. The Shruti ‘I 
am one*, ‘I wish to be Many*, supports difference. The Shmti 
*Ekam Eva Advitiyam? e It is only one—Non-dual’ emphasises 
Nondifferences. These two opposite Shrutis have created confusion 
in the minds Df some, in comprehending the relation between the 
differentiated things and Brahman. Vallabha has stated his posi¬ 
tion as above, but still some doubt lurks in the minds of some critics 
that the fact, that the differentiated things have separate existence, 
Cannot be denied. Even the objects like jar etc. have physical exis¬ 
tence and they seem to be different from Brahman. So differences 
have to be accepted just for their satisfaction. Purushottamaji 
reconciles both the views of the difference and of non-difference. 
But he says that what is cognised as difference is not separate but 
inherent in non-difference. Brahman by its Will has differentiated 
Itself into many forms. So the differentiated forms are not different 
from Brahman, as cognition of difference is only superficial an 
only apparent. This is ealled Bkeda Sahtskna Abkeda . This is resort 
to for explaining the differences m our dealings in the wor 
Without differences our life cannot go on. This is only for P 1 * 1 
tical purposes but theoretically and fundamentally ( h crc is non 
difference. 

Srishtibheda Vada: In this work, Purushottamaji exa 

mines the various theories relating to creation and proves them 
fallacious. His object is to prove with the support of the passage 
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from the Upanishadas, that world is created by God out of 
Him who is the material and also efficient cause. First of all the 
author criticises the A sat Karya Vada (The theory of Non-existence 
of an effect) of the Naiyayikas, the atomic theory, known also as 
Arambkauada of the Vaisheshikas, the Samkhya theory of the 
causality of Prakrit!, the illusion theory of Shankara, and the 
Parinama Vada of the Puruvamimansa. 

The Naiyayikas helieve that the world as an effect, did not 
exist in the cause. It is a new production. This is refuted on the 
following grounds: 

1. If the world as an effect did not pre—exist in the cause 
then it is a mere nonentity like the sky flower. 

2. If the effect did not pre-exist in the cause anything can be 
produced from anything. The curd should be produced 
out of water and oil out of sand particles. 

3. If the jar is not present in clay, or oil in oilseeds, no body, 
however, clever and intelligent, can produce a jar from 
clay and oil from oil seeds. This means that the effect is 
implicit in its material cause. 

The effect comes out from its cause, in which it was implicit 
before it became explicit as an effect. In all cases of effects, this 
rule holds good. Nothing comes out from nothing. Every object 
which has existence has emerged, from the cause in which it 
existed as being one with it. In the case of a cloth although it is 
not seen separately as existing in threads, it becomes visible when 
these threads arc combined together and woven. So, the emerging 
of an effect from a cause, sometimes needs combination of these 
materials. Had the threads been not combined, the cloth would not 
have appeared. Again how is it that from the threads, we have a 
cloth and not a jar? The reason is quite simple, that the threads 
or cotton possess the potentiality of being manifested as a cloth. 
The Naiyayika theory of non-existcnce of the effect cannot stand 
to logical test. 

Refutation of the atomic theory of the Vasisheshika School 

Next, the author criticises theory of the causality of anus or 
atoms. It is not only peculiar to Kanada but is the distinguishing 
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feature of Ins philosophy Vallabha has refuted this theory in his 
Ann Bhnshya (1) Since atoms have no space, their combination 
is impossible (2) They arc not eternal (3) If atoms are external 
there will be no dissolution of the universe (4) We cannot suppose 
that atoms possess form If we believe that they possess form 
they would be ephemeral (5) This atomic theory is not accepted 
by all Vaidihas Purushottamaji also opposes this theory as under 


(1) The Vaislicshihas believe the atom to be physical in 
character, but this is not correct because the elements or itahi 
namely earth, fire etc did not exist before an atom If it is said 
that the shy did exist, the answer is that even the mind also did 
exist So the position of the Vaisheshihas is not correct 


(2) The theory cannot be accepted on the ground of percep¬ 
tion because when a man dies his body, the outcome of the atoms 
of earth, water etc , must not be seen, because just as the outcome 
of the body is the combination of the atoms so death must be the 
dissolution of the atoms In this process, the body of the dead man 
must not exist 


(3) It states that the effect is non existent in the cause 


This 


is refuted above 

The Samhhya theory of the causality of Prahnti is also chal 
lenged That school attributes creation to Prahriti It relies upon 
the following in support of the theory 

1 The Shruti Pradhmt Jagal fayati declares that the 
world is produced from Pradhana Prahnti 

2 Wherever Brahman is said to be the cause of creation 


3 


the 


Brahman should be understood m the sense of Prahnti 

S U 4-5 mentions that Aja unborn or Prahnti is 
cause of creation The Samhhya school believes that 
theory of the causality is based upon the Upamsha as 
but the BrahmaSutrakara has disproved that Sham ara 
Ramanuja and Vallabha have in their commentary 
proved that the Samhhya view is not correct 
shottamaji bases his arguments on Vallabha s Anu 
shya and Vitthaleshaji’s Vidvan Mandana He says t 


the Samhhya theory is untenable 


(unconscious) cannot create, as creative 


Prahnti being 

activity be 
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longs to consciousness, Prakrit! is not an independent 
Reality. It represents the being aspect of God. The 
word A ja used in the Shruti passage is to be understood 
in the sense of God’s Power. There is not a single passage 
in the Upanishadas, which will directly support the Sam- 
khya theory,* though the specific words like Prakriti, 
Purusha, Mahat. Ahamiara, etc. current in the Sam 
khya system are found there. Rightly understood, they 
go to establish the causality of Brahman. 

The Parinatna Vada is rejected by the author. If the effect is 

considered as a change it will go against the Sat—Katya Vada 

(The change theory of the samkhya) of the Samkhyas who be¬ 
lieve in the reality of the effect also. The Samkhyas accept Prakriti 
and Purusha as ultimate principles, and as eternal .If it is so, how 
is it that the Prakriti becomes subject to modification and the 
Purusha remains unmodified? 

Next Mayavada (Theory of Illusion) of Shankaracharya is 
made a target of attack. This theory ascribes the causality of the 
world by Brahman due to Maya or Avidya (Illusion or Nescience) 
and holds that the world has no existence. Its appearance as such 
is phenomenal, Purushottamaji’s arguments in refuting this theory, 
are based upon Anil Bhashya, Tattva Dipa Nibandha and Subo- 
dhini by Vallabhacharya and V.M. of Vitthaleshaji. Following Val¬ 
labhacharya, he enumerates five kinds of creations as shown in 

Chap. II, Section I. 

These different kinds of creation are supported by him, with 
quotations from the Upanishadas, the Gita and the Puranas— 
particularly the Bhagavata. He also states that the Maya principle 
of Shankara does not occur in the Upanishadas. It is however 
found in the Puranas but there its purpose is to detach men from 
the worldly pleasures- Vallabhacharya understands by it the Power 
or Energy of God inherent in Him. God uses it for the purpose of 
creation. In this sense it is an instrument of God for the purpose 
of creation. Shankara has been inilueneced by the Ajatvad of 
Gaud a Pad Acharya in his commentary on the Mandukya Upanis- 
had; but Gaudpada did not understand the M.U. in the right 
spirit. 
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Having discussed all these theories, Purushottamaji arrives at 
the conclusion that the world is God’s own creation. It emerges 
from God by His own Will. It is not a product but a manifesta¬ 
tion of God. It represents the Existence aspect of God and as 
such it is a form of Brahman. Its reality is not diminished in being 
separated from Brahman. Brahman is existence, consciousness 
and joy where as the world is only existence patent, with con¬ 
sciousness latent in it. 


Andhaliara Vadat It is the theory discussing the nature of 
darkness or Tamos whether it exists as a separate substance or as 
non-existcncc of light. Some schools accept it as a substance. 
Purushottamaji discusses the various views and comes to the con¬ 
clusion that it is not a substance. The Vaishesihka School has men 
tioned nine substances five elements, space, time, spirit, and mind, 
Tamas cannot be included in the seven categories of the Vaishe- 
shikas namely substance, quality, action, universality, particulanty 
and inherence. It is not universality, as it has not got any com¬ 
mon property with other objects like cowness in all the cows, nor 
is it a particularity because it does not possess a differential mark 
by which it can be individualised. It is only the negation ofhght 
It is not inherence, because, no cause and effect or the whole and 
part relations subsist in it. If it is a substance, then it must be 
a substratam of some qualities. It is not. It cannot be identified 
with quality because if it were a quality it must inhere in some 
substance but darkness does not inhere in any substance. It is not 
an action, because it cannot produce contact. It cannot be earth, 
having no smell, not air having no touch, not light, having no lustre. 
Similarly it cannot be associated with space, time, spirit or min 
So those who accept it, say that it is different from the nine sub¬ 
stances. The followers of Kanada do not take it as a separate 
substance. Purushottamaji replies that the idea is opposed to the 
view of Badarayana and Jaimini. Kanada’s definition of TeM# 
as absence of existence is wrong. It is also wrong to know it as 
an error. The followers of Prabhahara regard Tamas as absence 
of the knowledge of light. He says that the absence of light is 
called Tamas , but this is not correct. The knowledge of the absence 

T Ah M 

of knowledge is only a mental act and not a physical one. m 
opinion of the author, it is a product of Maya which is the on 
ginal power of God whose function is obscuring other things. 


It is 
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a veil .which covers up the things and prevents them from being 

seen. It cannot be included in the list of the substance, though 
it exists as a product of Maya. 

Prasthan-Ratnakara: This work of Purushottamaji is too 
rigid and difficult to be summarised. It is purely a philosophical 
work. It is incomplete, only available in two Parichhcedas. The 
main problem is the Reality, treated from the stand point of 
Vallabhacharya’s Shuddhadvaita philosophy. It is treated episte¬ 
mologically and ontologically in a Pramana and a Pramtya way. 
Under the first are discussed the theories of the Pramanas for know¬ 
ledge accepted by the other schools, and the author’s own view is 
expressed. He divides knowledge into two parts (1) known as 
Satya Jnana or Bhavajnai i, which is indicated in the Shruti, which 
describes Brahman as Truth, knowledge and Infinite. According 
to this, Brahman is self luminous. Knowledge is Its very nature 
or essence revealed in God’s qualities, just as the light of the sun 
is revealed in the rays .This knowledge is further collected and 
conserved in the Vedas like the light of the sun on the earth reveal¬ 
ed through the word-form of God. These four kinds of knowledge 
of Svarupa, Guja, the Vedas and the word are like the light of the 
Sun’s Disc of the rays that spread on the earth, and the light in 
reflections. This knowledge is intrinsic. The other kind of know¬ 
ledge is to be got through five organs of knowledge and the four 
internal elements, the mind, the intellect, the ego and the con¬ 
sciousness, This knowledge is obtained by. the soul, with reference 
to the world which is knowable. By means of knowledge, the 
knower i,e. soul should know that the world is the form of God and 
real. Thus Purushottamaji explains that knowledge is ten fold— 
lour fold due to God’s nature, five fold due to the organs of senses 
and four external elements and one with reference to the world. 
The knowledge due to God’s nature is self-luminous. It comes 
as the Grace of God. Tor the knowledge by the organs etc, one has 
to get it by the study of the scriptures, contact with the learned 
and saintly persons, by hearing and by self-control. He includes 
all knowledge under three categories (1) Knowledge whose locus is 
God ( Bkagavadashraya) as revealed in God’s nature. His qualities, 
the Vedas, and word form. This is of four kinds. (2) the know¬ 
ledge whose locus is the soul, as a knower, got by his external organs 
and four internal organs—the mind, the intellect, the ego and the 
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consciousness It is of five kinds (3) The knowledge whose locus 
is the world It is of one kind The world 1 $ an object of know 
ledge By knowledge the subject (the soul—the knower) knows the 
object that it is the form of God By the Bhagavadashaya knowledge 
he knows only God and neither the soul nor the world The know 
ledge of the first kind is relating to the cause, and that of the second 
is relating to the effect—the world The four fold knowledge of die 
first kind is revealed m the soul as the quality of the Atman the 
six fold knowledge of the second kind about the world is obtained 
by the soul through external organs of knowledge including the 
mind, the intellect, the ego and the consciousness The first kind 
of knowledge is immutable, the second mutable It is not morae 
tary or evanescent, but steady in the empencal state of the world 
and therefore real The test of the continuity and steadiness of 
knowledge lies in the remembrance of God The object of know 
ledge is to preserve the impressions about God in memory for a long 
period in the worldly state If these impressions are lost for want 
of continuity of knowledge the memory of God also will be lost 
So the process of acquiring knowledge must be continuous Our 
organs receive impressions about God by knowing that the world 
is the existence part of God and our internal organs should pre 
serve those impressions by contemplation of God 

The knowledge which the soul seeks from the worldly ob 
jects through the organs, is worldly knowledge and is of three 
kinds—according to the influence and predommence of the three 
gunas, the Sattva, the Rajas and the Tamas The Sattvikaknow 
ledge is the best, reliable and worth seeking, the Raj as f as lower 
than that, is less trustworthy The Tamas is the lowest and must 
be shunned by an aspirant of spiritual life The Sattvika know 
ledge is called Nirmkolpa —the knowledge of oneness of Brahman 
without differences The Rajasa is called Savikfdpa —the knowledge 
which involves oneness of Brahman and the differences ot 
world and the souls, the Tamas knowledge consists only in know 
ing the differences of the world and the souls The Mimansakas 
the Bauddhas and the Naiyayikas also have the two divisions o 
knowledge but their meanings differ According to the Naiyayikas 
the knowledge which one gets from the contact of the senses wi 
external objects, without any determination is called Indetermi 
nate knowledge but when one knows the exact nature of the ob 
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ject, it is Determinate. Mimansakas believe that when the nature 
of the object is determined by five factors (1) common property 
(2) substance (3) quality (4) action and (5) a name, it is called 
Determinate. When the knowledge has no reference to these it is 
Indeterminate. According to the Vijnanvadi Baudhas, the know¬ 
ledge of consciousness as Reality alone is non-determinate and the 
knowledge of the world and the souls is determinate. The Maya- 
vadin makes the real distinction between the two, by saying that 
knowledge arising out of contact with the objects is Determinate, and 
the knowledge not arising out of the contact is Indetermi¬ 
nate. The knowledge of non-duality of Brahman is indeterminate 
and of the duality of the world and the souls is determinate. The 
Shuddhadvaita holds that when God is known in His absolute 
oneness without differences in His Existence, it is Indeterminate 
or the Sattvik knowledge, but when God is known with differences 
of the names and forms in the world, it is Determinate. The 
determinate knowledge according to Purushottamaji has five 
varieties (1) doubt (2) contrarity (3) Determination (4) me¬ 
mory (5) sleep. The knowledge got through intellect is superior 
to the knowledge got through mind. Even here the knowledge 
obtained by the Sattvika intellect alone is trustworthy as teaching 
the determination of the nature of the o jject of knowledge. This 
is rightly understood as Proma-knowledge. It is of dual cha¬ 
racter. (1) perceptual and (2) non-perceptual. The proof which 
leads to the right knowledge is called Pramana. The knowledge 
due to Shabda Brahma is principle, and that got by perception 
inference etc. is subsidiary. The Shuddhadvaita school accepts 
only the Skruti, Pratjaksha, Smnti and Anumana as Pram anas* 
Others are accepted if they support these. 

Of all these proofs in the matter of the knowledge of God, the 

Word—Testimony is accepted as trustworthy, other scriptures are 

accepted if only they support the above. Of the above scriptures, 

the succeeding one is of greater value than the preceding one. Thus 
the Bhagavata has the highest value. 

This view is based upon Vallabha*s statement in the T.D.N. 

The second part relates to the Prameya—the knowledge of 
Reality. It is triple (1) as original (2) as a cause and (3) as an 
effect. 


V.-30 
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The original Reality is known as Akshara in whom Pra* 
kriti and Purusha arc inherent in unmanifest condition. It is ak) 
known as Kutastha y AvjaMa, Sadasat. It is experienced in three 
forms of time* work and nature. The work-form is revealed in all 
the activities of obligatory or prohibited, either in the scriptures 
or in the worldly dealings. The Akshara as Time, appears in the 
sense of time division, the work, as the space, and the nature in the 
changes; i.e. Time, space and all the changes, are manifested 
from Akshara Brahman as a cause is the source of all 28 elements 
shown in Chap. II. The world constitutes the existence or un- 
conscious aspect of Brahman, and the souls the conscious aspect of 
Brahman. Having stated these three forms of Brahman, Puru* 
shottamaji, summarises his view that all these forms of God are 
real. The Highest form of God which is higher than Akshara a 
Purushottama. As Purushottama, He is both qualified, in the 
sense that His form and qualities are divine, and non qualified 
in the sense that they are not worldly. Purushottama is Perfect 
Joy. The world and the soul-forms are to be looked upon a* 
manifestations and not as changes or the Vikaras as they are not 
different from Brahman. 

Jiva Pratiblmbatva Kb an dan Vada: The work on the 

refutation of the theory of the human soul as a reflection of God 
is chiefly of polemical character. The author examines the claims 

of the Mayavadins, who assert that the human soul is a reflec¬ 
tion of Brahman, due to Maya or illusion or Avidya Here th e 
author states that among the sponsors of the reflection theory» 
there are following six views: 

1. The reflection of consciousness in Maya is called Ishvam 
—personal God, and that in the Avidya (nescience) a 
called human soul. 

2. The reflection in the Prakriti, having predominance of 
the Sattva quality is Ishvara and that in the Praknti 

having predominance of the Tamas is Jiva. 

3. The Reflection of Brahman in the Prakriti with the pr° 
jecting power of Maya is Ishvara, and that in the Avidf a 
with the concealing Power is the Jiva. 

4. The reflection in Avidya is God and that in the inIiC 
organ is the Jiva. 
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5. The reflection of Maya resorting to Brahman in the intel¬ 
lect producing differences is God and that of the Maya 
associated with the body of every individual in the inter¬ 
nal organ is called Jiva. 

6, The reflection of the consciousness of Brahman in the 
mind is God and that in the nescience is soul. 

Purushottamaji discussed them in his commentary on Val- 
labhacharya’s Tattva Dip a Nib and ha. 

The main arguments used by him for rejecting the Reflection 
theory arc as shown in this chapter although elsewhere they have 
been given again in his another work with the same title. 

In addition to the arguments given in Chapter II he adds 
that— 

1. The Gita holds the soul is a fragment of Brahman. It does 
not describe it as a reflection of Brahman. 

2. If the Jiva is regarded as reflection, there will be no 
Moksha, because the sponsors of the reflection theory hold 
that the reflection of Brahman in Nescience is Jiva, but 
the nescience is destroyed by Knowledge so 'when know¬ 
ledge destroys nescience, it also destroys the reflection in 
it, called the Jiva. 

On such grounds, the reflection theory is challenged by him. 
On the authorities of the Shruti passages, the Brahma Sutras, and 
the Gita he asserts that the Jiva is not a reflection and unreal but is 
the Amsha (fragment) of God as being and consciousness, and it is 
real. 

Bhaktyutkarskavada: In this small work, Shri Puru¬ 
shottamaji establishes superiority of devotion over knowledge. This 
controversial point centres mainly on the text of the Maitreyi 
Brahmana, which says that when the desires are destroyed a mortal 
becomes immortal and attains Brahman. As regards this text, a 
querry is put in the beginning as to how to become immortal. The 
reply is, ‘The Atman should be seen, heard, thought and contem¬ 
plated. The sponsor of the knowledge theory asserts that the Atma 
Darshana i.e, realisation of the self is indicated as a way to im¬ 
mortality. In other words he supposes that knowledge is a means 
to immortality. According to the above Shruti, Purushottamaji, 
commenting upon the purport says that interpreting it in favour of 
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the knowledge doctrine betrays ignorance of the context, The word 
‘Atman’ in, ‘Atma Darshana 5 is not to be understood in the sense 
of human soul but for God. So the word Atma Darshana means the 
seeing of God. The Upanishadas use Atman in the sense of God 
The meaning of the Shruti is, ‘God should be seen, heard, thought 
and contemplated/ But how is God to be seen? The Shruti further 
says that by making God as an object of love, he can be seen 
It implies that God should be loved above all others and loves 
including love to family, to society, to country etc. should be re¬ 
garded as inferior to love for God. The T.U. expresses the con¬ 
cept of God as Anattda or Anandamaya or Rasa —-Joy or Love. God’s 
Love-form or the Joy-form is expressed partially in earthly joys or 
loves. The seeker of God should transcend them all and experience 
only unconditional and supreme love for God, . So on the strength 
of the above Shruti it is to be established that devotion which is 
love for God is superior to knowledge. It is even greater than the 
state of immortality or knowledge. So according to this, one 
should get the knowledge of the greatness of God as preliminary 
requisite and then approach God through love. Here the condi¬ 
tional nature of devotion is indicated but it can be uncondi¬ 
tional without knowledge. 

One may argue here that God is to be experienced mentally. 
How can He be visible to the physical eyes. To this Purushottama- 
ji replies that the devotion can be the attribute of mind as !o\e. 
So whether God is mentally experienced in His Love-form or phy¬ 
sically seen, it does not make difference as regards the principle 
of the superiority of devotion to knowledge. Devotion is to be regar¬ 
ded as the attribute of the soul. As devotion or love for God develops, 
the desires for worldly or heavenly happiness and even for Moksha 
are ended. No doubt desires do remain in their sublimated f° rin 
A devotee is free from worldly desires, but has the desires for parti 
cipation in the joy of God, by God’s Will which depends solely upon 
God’s Grace. They reject the Grace in favour of their desire for 
participation in the Joy-fbrm of God in union with Him as a sepa¬ 
rate entity. Moksha is meant for man of knowledge. The devotees 
who have dedicated their life to the service of God and seek God 
only by uncommon and selfless love, are deemed by God as e ^' 
gible for His Grace. According to Purushottamaji the highest go 
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is the participation in the Divine Joy, which is to be reached only 
through love or devotion of God. 

Bhakti Rasalva Vada is a work attributed to Pitambarajee, 
father of Shri Purushottamaji. (See Ch. Ill, Section I) 

WORK BY YOGI GOPESHVARAJI 

( 7 ) 

Bhakti Martanda: It is a masterly work of Yogi Gope- 
shvaraji dealing exhaustively and in full details on the Doctrine 
of Devotion. The title rendered into English means, ‘The sun. of 
Devotion’. Devotion is compared with the Sun because just as the 
Sun is the cause of light and bloom of the vegetable life and 
eclipses all other luminaries, in the same way the Bhakti is the 
super means, in God realisation. Its principal ideas are derived 
from the works of Vallabhacharya, and Vitthaleshaji’s Bhakti 
Hansa and Bhakti Hetu. It is however an independent work testi¬ 
fying to his extraordinary learning and genius as a master thinker 
in his art of elucidating his subject. 

The work is divided into four sections (1) Pramana (2) Pra- 
meya (3) Sadhana and (4) Fala. In the first section he establishes 
his proposition that Devotion is mentioned in the Vedas and other 
authoritative works as a means for God-realisation. He rejects the 
views opposed to admitting Devotion as a principle for God reali¬ 
sation. In the second section he differentiates Devotion from 
knowledge, workship, etc. and explains its real nature. In this 
section, he discusses the theories which identify devotion with 
action or knowledge. Action being physical, cannot be devotion, 
knowledge being intellectual, cannot be devotion. Worship which 
combines action and knowledge, cannot be devotion. It is mental 
no doubt but must have emotion of love. He considers two defi¬ 
nitions of Devotion, one, by Narada which says that it is supreme 
and unconditional love for God but having for its pre-requisite 
the knowledge of the greatness of God, and the other by Shandilya, 
which dispenses with the knowledge altogether but purely re¬ 
commends love for God. Again he divides it into two types—the 
Maryada and the Pushti types. The Maryada is nine fold. It is a 
means. The other is pure love. It is an end. The goal of the first 
is Moksha and that of the second is the enjoyment of God’s love by 
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His Grace. These two divisions are also known as Vtkita or Vaiik 
Bhakti or scriptural devotion, the other Avihlta or Ragalmik^ 
independent of the scriptures. It is again Pravahika, Maryada Mar- 
giya and Pushtimargiya* The nine fold devotion used as a means 
for Moksha is of the first kind, it is of the second type, if 
directed to God alone for enjoyment of His love. The last one 
is the best. It only is the real devotion. It is very often iden¬ 
tified with God’s Grace —Anugraha or Knpa. Some identify it with 
wish of the devotee, but it is not so. Every desire has a tendency 
to seek happiness, but love does not seek happiness. It often under¬ 
goes misery. Again a desire arises from selfish motive but lotehai 
no selfish motive. When one loves ones children, one does not wish 
for any return or happiness from them It is not desire, nor is 
it a desire for Moksha. The devotees who love God do not care 
for it. 


The word Bhakti is derived from root f bhaj’ with termina¬ 
tion ’ti’ added to it. The whole word means love with service for 
God. It is active, because it requires that the body, the senses, and 
the mind should be engaged in the service of God, It is the love by 


which God’s love is experienced through physical service in the union 
(Samyoga) state of love, and mentally in the separation (Viprayoga; 
state. Thus it carries double meaning of service and love hke the 
words Pushpavat, conveying the sense of the Sun and the moon. As 
the sun it makes the day lotus bloom by its light and as the moon 

it makes the night lotus bloom. In the same way, in the f° rm ® 
service it becomes the cause of experiencing God in the State o 

union, and as love in the State oF separation from Gou. 


The author then takes up the question whether devotion is to 
oe considered as a separate Rasa or Bhava as it is known in 
works on poetics. He explains the theory of Rasa, Inci 
he refers to the views of Bhatta Sollata, Sri Shamku, and Abluna 
Gupta and others and differing from them, says that as ^ eV0 ^ er 
has its own permanent emotion of love peculiar to it, h*c 0 ^ 
Rasas it should be recognised as Bhakti Rasa . This is expressed in 
devotee’s experience of God’s love. Love is expressed vancni 
assuming different names as the parental love, the filial love, 
fraternal love, the conjugal love, etc. God’s love can be 
in any of the above forms which belong to devotion. Love f° r 
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should pass under the name of Bhahti Rasa and that between 
worldly lovers as Shringara. Yogi Gopeshvara however, says that 
really speaking love for God docs not difler from Shrinagara 
Rasa. It is the real Shringara, the love for worldly persons is Rasa 
only in name. Love for God is a spontaneous emotion arising in 
the hearts of the devotee experiencing God’s love. The devotee 
seeks and obtains God’s love by his love for God. 

In the third section he proves by innumerable quotations from 
the Upanishadas, the Gita, the Brahma Sutras and the Puranas— 
chiefly the Bhagavata that devotion is the best of means. Sacrifice, 
knowledge, worship, austerity, mental discipline, fasts etc. mention¬ 
ed in the scriptures are no doubt good for specific purposes, but 
are useless for enjoyment of God’s love—which is the goal of a 
devotee. 

The following references support this statement, by revealing 
important features of devotion. 

Sar\ atmabhava—Mundaka Upanishad 3-2-3- 

Bhakti Superior to Moksha—J.U. 2-1 

Immunity from sins to a devotee. M.U. 2-2-9 & C. V. 5-24-3 

Enjoyment of God's lave. .T.U. 2-1 

Grace of God M.U. 3-2-8, K.M. l-2-20and 1-2-22, S.U.3-20 

Revelation of God to the devotee... 

The last section is devoted to the delineation of the fruit of 
devotion. It is not Moksha or heavenly or any other kind of 
happiness. Since it is not a means but an end, it seeks by its own 
Jove the love of God which comes to him in God’s Grace. It is 
reciprocal. God receives the soul’s love and gives His own to it. 
All the desires of the soul in enjoyment of God’s love are fulfilled 
when the love of the devotee reaches the stage of extreme suffering, 
pangs of separation from God. In that extreme state, God meets 
the soul and bestows His grace on it, so that it can remain with 
God and participate in His bliss. 

Atmavada is a work of highly polemical character—written by 
Yogi Gopeshvaraji, well known as author of the Rashmi commen¬ 
tary on the Anu Bhashya. As it discusses various theories on God, 
it should be strictly speaking entitled as Ishvara—Vada. Some 
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religions believe in the existence of God and some like Buddhism 
and Jainism, belonging to the non-Vcdic groups of Indian Philo¬ 
sophy, Gharvaka, a materialist do not, Charvaka admits the exis¬ 
tence of four elements—earth, water, air and lire only and re¬ 
jects soul, God, and life hereafter. Buddhism rejects God but 
characterises ultimate reality as Sunya and subsequently as Vij* 
nan a or consciousness. Among the founders of the Darshana sys¬ 
tems, the Samkhya rejects God and accepts Prakriti as a material 
and an efficient cause of the world. Patanjah accepts God only 
for meditation purpose but not as the creator, preserver or the 
destroyer of this world. To him a special God is Purusha who does 
not reward or punish the souls or cannot grant liberation The 
God of Patanjah is omniscient, omnipotent, and omnipresent He 
is perfection incarnate and purest knowledge. God is admitted 
in his system as a practical necessity for concentration The Vai- 
sheshika system believes in God, only as an efficient cause of 
the world, the material cause being atoms. The God in this sys¬ 
tem is simply a supervisor of the world-order. He is not indepen¬ 
dent master of His Will. It is the Adnshta which has God under 
its influence. The Nyaya system agrees with the Vaisheshikas 
In this system God is one of the souls—a super soul. Udayana has 
proved the existence of God by the following arguments: 

1- The world being an effect, it must have an efficient cause 
and it must be intelligent. It is God. 

2. Unless the atoms arc moved by any agent, they cannot 
themselves combine into the making of the world God is 
this agent. 

3. The world is to be sustained and destroyed by an intel¬ 
ligent Agent. The Agent which is unintelligent cannot 
sustain or destroy the world. The intelligent Agent is 

God. 

4. The Veda testifies to the existence of God. 

5. God is needed to supervise the moral order and for 
rewarding and punishing for the works of men. 

The author of Furva mimansa has no need of God* The 
purpose of God is served by Karma. Badarayana accepts in toto 
the Upamshadic conception of God which is designated as Brah 
man, Atman, Bhuman etc. and who is both Nirakara and Sakara. 
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Shamkara differentiates Nirakara Brahman From Sakara, who 
is the cause of the world. This God is not the supreme Reality which 
has nothing to do with the creation of the world. The Supreme 
Reality, according to Shamkara is knowledge. Ramanuja ac¬ 
cepts only one Brahman as Nirakar and Sakara, and as a mate¬ 
rial as well as efficient cause of the world and the souls, which are 
God's attributes. Vallabha agrees with Ramanuja but differs 
from him in asserting that the world and the souls represent the 
existence and consciousness aspects of God. God according to him 
is impersonal and personal* As Ahshara he is impersonal and as 
Purushottama is personal. Purushottama is described as Sat- 
Chit-Ananda. He uses Krishna for Purushottama, that for 
supreme God is suggested from the Brahmanand Valli of T.U, 
the Gopal Tapini Upanishad, the Gita, the Vishnu Parana, the 
Brahma Vaivarta Parana and the Bhagavata Purana. The word 
“Krishna” is explained etymologically to represent two ideas—one 
of Existence in the root—“Krish” and Bliss in “Na*\ The com¬ 
bined meaning of it implies that Krishna is the repository of eternal 
Existence and Bliss. “Sadananda” can also be used for Krishna. 
God as Krishna is Perfect Bliss or Rasa according to T.U. In other 
words, Vallabha’s concept of God expresses—Truth, know¬ 
ledge or goodness and Beauty or Joy or Love—of the three the 
last one is predominant in His nature. Yogi Gopeshwara rejects 
the views of other writers. 

He says that the logical methods adopted by other schools to 
prove the existence of God by proofs—such as perception, inference 
etc., are not satisfactory. Knowledge of God should be de¬ 
rived from the holy scriptures—the Vedas, the Gita, the B.S. and 
the Bhagavata not by one’s efforts but by the grace of God. The 
efforts of other schools of thought are admirable but lack sincerity, 
as their arguments are not solely based on the Upatiishadas. They 
have endeavoured to prove the existence of God in their own way, 
absolutely by inference. 

Prameya Ratnamava (The Ocean of the gems of Pra~ 
meya—Knowledge): This is a small treatise by Balkrishna Bhatta, 
limited to a few important topics of the philosophy and Religion 
of the Vallabha School. It is an independent work in the form of 
an Epitome or Guide, touching only essential points. The matter 
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is treated under seven heads which arc knowablcs or Prameya (1) 
relating to the world (2) nature of the soul (3) Nature of God (4) 
Pushti Bhahti—Devotion of the type of love (5) Qualifications 
needed for eligibility of the souls for the path of Pushti (6) Sat- 
vatmabhava or Realisation of God in all forms and (7) fruit of 
the Pushti devotion. He is more interested in religion rather than 
in the Philosophy of the Vallabha School. The world is the physical 
aspect of God, the spiritual being Akshara and transcendental ot 
Divinc-Krishna. The world is real because it is manifested by God 
from His being aspect for His Lila through the instrumentality of 
His power called Maya which is subject to God’s will. The souls 
are principally of three kinds (1) the Divine (2) the human and (3) 
the demonic. The human souls who seek worldly happiness are 
Pravalia souls. The Divine are (a) The Pushti who solely depend 
upon God’s grace by their love of God, and (b) The Maryada are 
those whose goal is liberation by the scriptural means of knowledge 
and devotion. The Pushti souls are of four categories (1) Shuddlia 
Pushti. (2) Pushti Pushti (3) Maryada Pushti (4) and Pravaha Pus* 
hti, according to their mental inclinations. Although they love God, 
Pravaha Pushti souls’ aspirations for worldly status are not re¬ 
moved. The Maryada souls of the Pushti type make scriptures 
their sole guides in the matter of worldly dealings and spiritual life 
The Pushti Pushti and Shuddha Pushti souls have nothing to do 
with the world or the scriptures. They live only for God s love 
They know, none but God, and love none but God. 

The author recognises God in four forms (1) As Purushottama 
or Krishna in His Bliss or Love form (2) As Akshara attainable 
by knowledge (3) as the abode of God attainable by devo¬ 
tion and (4) As Antaryamin-Dweller in the heart of each man. 
The goal of the highest souls must be enjoyment of Gods love m 
His Bliss or Love form. It is not to be got by one’s efforts, but by 
God’s grace which follows in the wake of complete surrender to 

God and realisation of God everywhere. 

BHASHYA LITERATURE ON THE UFANISHADS 

Vallabhacharya has not written any Bhashya on any of the 
Upanishadas, as Shamkaracharya has, but some learned scholars 
of his school have tried their pens on select Upanishadas. Their 
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main object is to derive principles of the Suddhadvaita philo¬ 
sophy from these works. This sort of activity was started by 
Purushottamaji by his commentary on the M.U. In this work, he 
refutes Gaudapdaacharya’s (Ajat Vada ) theory of non-origination, 
which negatively means that the world being only an appearance 
is in fact never created and positively it means that the Absolute 
being self existent is never created. This is nothing but Shunya- 
vada (Theory of Voidness) of the Bauddhas, Gaudapada believ¬ 
ed that it was taught by the M.U, ButPurushottamaji proves 
that the claim of Gaudapada does not stand, Shamkara who under 
Gaudapada’s influence preached the theory of illusion, has failed 
to understand the real meaning of this Upanishad. The Upa- 
nishad teaches Brahma Vada theory of Brahman being a material 
and efficient cause of the world. He further gives his opinion that 
Maya (Illusion) has no basis so far this Upanishad is concerned, 

Jaya Gopala Bhatta’s Bhashya on T.U. is another attempt 
to establish the Bliss (Ananda) Form or Love (Rasa) form of God 
which is the Highest form, also known as Para Brahman. Com¬ 
pared with this the unmanifest or impersonal Akshara is inferior. 
This Upanishad is the basis of the Shuddhadvaita conception of 
of God in Love or Bliss form, represented in the Bhagavata as 
Krishna. In this Upanishad, stress is laid for the first rime on the 
bliss aspect of God. It refers to five forms of God—physical (Anna- 
maya) Vital (Pranamaya) mental (Manomaya) spiritual (Vij- 
nanmaya) and Ananadamaya. Shamkara and Bhamati describe 
these as sheaths but Jaya Gopal on the authority of Vallabha*s 
Bhashya on Ananadmayadhikaran in the Brahma Sutras, des¬ 
cribes first four as Vibhuties—special forms of God, revealing some 
excellent qualities predominantly. The last form Anandmaya and 
Anand are one. No doubt the terminal ‘Maya* is added to ‘Anand* 
but it does not mean ‘made of Ananda*, it rather conveys the sense 
of fullness. It is Supreme God, superior to Akshara or Brahman 
and is Perfect Love realised only by love for God. 

Goswami Aniruddhacharya of Nadiad has made an excellent 
attempt in his Bhashya on Gopal Tapini Upanishad to establish 
that the concept of Krishna is as old as the Upanishadas. It is 
not an invention of the Acharyas of later times. His Bhashya on 
Narayan Upanishad gives answer to those who oppose devotion, 
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saying that it is not taught in the Upanishadas. This Upanishad 
declares single minded devotion as the best means for God-reali- 
sation, 

Balkrishna Shastri’s Mansvini commentary on Kenopanishad, 
gives valuable information about some important principles of 
Shuddliadvaita indicated in this Upanishad. He divides the sub¬ 
ject of the Upanishadas into four sections—Pramana, Prameya, 
Sadhana and Fala. In the first section, supremacy of devotion is 
established, in the second it is established that God alone is know¬ 
ledge, in the third it is asserted that work, knowledge and other 
means are not completely flawless, but only devotion is flawless. 
In the last section, it is propounded that the goal of devotion is 
realisation of God. Thus, the author in this work has made a 
creditable effort in deducing the principles of Shuddhadvaita philo¬ 
sophy from this Upanishad. Mukhia Gokuldasji has also written 
a commentary on this Upanishad. 

T.U. has five commentators—Balkrishna Shastri, Balbhadra 
Sharma, Mohanlal Shastri, Kanthamani Sharma and Sabal 
Kishora Chaturvedi. They have been all written with the ?eal of 
propounding Suddhadvaita God’s omnipresence. His being a 
substratum of opposite qualities, His dual aspects as qualified and 
n on-qualified, importance of Vedic action and knowledge, and 
need of their co-ordination for devotion to God, condemnation of 
Vidya and Avidya as osbtacles to the realisation of God, sense of 
belonging to God which makes Dedication and submission to Goa 
imperative,—these are some of the doctrines touched in this 
Upanishad. 

Pandit Ramanatha’s Bhashya on the Chhandogya, though 
incomplete, is a good attempt. It discovers the bliss-form of God 
from Shuman which is used there for Brahman. Prof. G. H. Bhatta 
has explained the Kathopanishad as a brief for Brahma Vada an 
Pushti Bhakti. Dr. M. P. Modv’s work on the Manduha is an 
admirable attempt, interpreting it in the light of Shuddhadvaita. 

Vedanta Chintamani is by Pandit Gattulala written in verse 
form. It covers up almost all the topics of Shuddhadvaita. R 
suggested to him on reading Panchadashi of Vidyaranya Swann. 
It is divided into 15 chapters, each dealing with a particular topic. 
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It is based on the Anu Bhashya, T.D.N. of Vallabhacharya, Vidvan 
Mandana of Vitthalesha and Shuddhadvaita Martanda of Gir- 
dharaji. Its main object is to put in easy form, the teacliings of 
Shuddhadvaita within the reach of ordinary readers. It touches all 
the main principles and yet is a gist of that philosophy. The fol- 
lowing analysis will give a general idea about its contents. 

Ch. I Criticism of materialists and atheists and establish¬ 
ment of the existence of God by several proofs. 

II Discussion of various hinds of proofs for the know¬ 
ledge of God and recognition of the scriptures alone 
in the Shuddhadvaita School. The Scriptures in¬ 
clude only the Vedas, the Gita the Brahm Sutras 
and the Bhagavata and also the Smrutis and Pura- 
nas as well as epics like Ramayana and also Jai mini’s 
Bhashya, if they support the above named 
scriptures. 

III God’s manifestation as world and the souls from 

His Being and consciousness aspects and His im¬ 
manence as welt as transcendence and oneness in 
these diverse forms, 

IV Refutation of the illusionist teaching of the world 

and establishment of its reality, 

V God’s powers of manifestation and non-manifesta¬ 
tion. The world as not a product or origination but 
manifestation of God from His being part. 

VI Refutation of the Vtkrit Parinamavada -theory of the 

world as a modification from Prakriti, admitted by 
the Samkhyas, and propounding of Avxknta Pari* 
nama Vada —the theory of change as the world from 
Brahman without modification illustrated with 
examples. 

VII Emanation of the souls from Brahman and their 

worldly bondage due to superimpositions on 
account of the impact of nescience. 

VI7I-IX Characteristics of the souls and their difference 

from Anfaryamin , and refutation of the theory that 
the soul is a reflection of Brahman into nescience, 
and relations of the soul to God. 
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X Promulgation of Brahman’s being qualified as well 

as non-qualified. One God is in both the aspects 
positively and negatively viewed—the positnc 
view asserting God’s divine qualities, and the nega¬ 
tive view denying worldly qualities, 

XI-XII Examination of Ramanuja’s Vishishtadvaita and 

refutation of the Shaiva and Shakta theories. 


XIII 


XIV 


Exposition of Shuddhadvaita principles Re. the 
world, Akshara, Antaryamin and their differences 
from Purushottama—the Supreme God. 
Discrimination between Prakrit! and Purusha and 


XV 


description of Akshara. 

Nature of liberation and supremacy of Pushti 
Bhakti—Devotion of the type of love—for attain 
ment of Supreme God, and enjoyment of His Bliss 

Pandit Gattulala had a profil pen which gave him a reputation 
of a scholar of the first order and a renowned author. His Shud¬ 
dhadvaita Chandrodaya and some commentaries on the Upa- 
nishadas and notes on the Anu Bhashya and the Tattva Dips 
Nibandha were highly appreciated by his contemporaries in the 
literary circles. But his monumental work on the Shuddhadvaita 
Philosophy is his commentary Maruta Shakti (Power of the wind 
on the Prabhanjan by Goswami Shri Kanaiyalal Maharaja) de¬ 
signed as a reply to the work entitled Sahasraksha by one Sada- 
nanda who wrote it with a view to criticising the two most authen¬ 
tic works of the Shuddhadvaita School— (1) Vidvan Mandana and 
(2) Shuddhadvaita Martanda. Gattuhda’s Maruta Shakti is his 
unique contribution to the Shuddhadvaita philosophy in the 20th 
century, after Purusliottamaji. It is a vindication of that philo¬ 
sophy, which in his days, was subjected to severest criticism by the 
advocates of Shamkara’s Mayavada. 

The Vallabha School did not rest contented with merely oral 
instruction through regular religious discourses by the Acnarya** 
and the scholars, but put their teachings in systematic writing* 


r 


which activities extended over a period of more than four hundred 
years. The body of literature produced by the combined effort* 
of these Acharyas and the scholars, is so large, well-rounded an 
symmetrical in each part integrated with others so as to g ivc 
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Only the impression of the unity ofits thought regarding God, both in 
jn quality and quantity, that, it is strong enough to triumph over 
the ravages of time. Its gcm-like truths are most precious of purest 
ray serene for they are discovered from the ocean of the Vedas and 
as such will retain their lustre as long as the Vedas will exist. 
To a dispassionate student of the Indian philosophy and Religion, 
Vallabhacharya’s philosophy and religion will appeal most in 
understanding the heart of the Hindu Philosophy and Religion, 
Although all his works are par excellence in their super teaching 
Anu Bhashya and the su bod him commentary on the Bhagavata 
constitute land marks of the epoch of the renaissance of the Hindu 
Philosophy and Religion, They are like beacon lights to the ship¬ 
wrecked sojourners of the ocean—mundane existence, full of trouble, 
stress and storm* In short, they have health restoring virtue and as 
such can be trusted for all the time by the spiritual aspirants as 
having potentiality in fighting shy of the cankerous disease of 
materialism and atheism, and healing the wounds of life and in 
pointing to the glory of God. 
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APPENDIX I 

Vishnuswamy and Shri Vallabhacharya 

It Avill not be out of place at this juncture to refer to the 
controversial question regarding Vishnuswamy*s so called influ¬ 
ence on Vallabhacharya in the promulgation or his new philo¬ 
sophy of Suddhadvaita and the doctrine of Devotion. The view 

that Vallabhacharya was influenced by Vishnuswamy is not 

tenable in the light of recent researches by the scholars. 
The view under question held by some followers of Pushti 
Marga, was due to Gadadhara’s view expressed in his work 
“Sampradaya Pradipa” written long ago, he, in the 16th Century 
(Gadadhara was bom in 1554 A.D.) Except this solitary work, we 
have no other works in the School of Vallabhacharya, on record 
to substantiate this view. Modern scholars of the Vallabha School 
on examination from the materials available to them have 
found it erroneous. From the internal evidence available from 
Vallabhacharya*s writings, they conclude that his philosophy 
and the doctrine of devotion taught by Vallabhacharya are his 
own and have nothing to do with Vishnuswamy. 

In support of this, the following facts should be noted: 

1. We have no positive evidence concerning particulars 
under whose influence he is supposed to have come, for, there were 
many religious teachers bearing that name. One Vishnuswamy 
was the son of Yagneswara Hari, another Vishnuswamy was a 
Mimansaka and a third by that name is referred to by Sridhara 
in his commentary on the Vishnu Parana. According to Sri¬ 
dhara, he was the author of the work-‘Sarvagna Sukti\ 

2. If we take it for granted that it was the Vishnuswamy 
referred to by Sridhara, then we are not on sure ground re¬ 
garding this influence on Vallabhacharya; for this Vishnuswamy 
taught devotion to Narasimha Avatara (Lion form) incarnation 
of God Vishnu, and not Krishna Avatara. However there is a 
similarity in the teachings of both that the world is real, and 
Maya is the power of God. They also consider the soul as suffering 
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on account of its forgetfulness of its relation to God. Except 
this similarity, there is, otherwise a great difference between thdr 
doctrines. 

3. The view, in question, of Gadadhara, is not supported by 
Shri Vitthalesji, son of VaUabhacharya, and other Acharyas. 
There is not even a bare indication of it in their writings. 

4. It is pointed out that Vallabhacharya’s work viz. Tattva- 
dipa Nibandha has an indication that VaUabhacharya was an 
interpreter of Vishnuswamy’s view. This occurs at the end of the 
work in the colophon. But here we should be on our guard 
against interpreting it in the sense of Vallabhacharya’s being 
a follower of Vishnuswamy. VaUabhacharya merely expresses his 
views on the nature of God, the soul and the Universe, which hap¬ 
pened to be, incidentally, similar to those of Vishnuswamy. His 
views were original and the similarity is only accidental. 

5. VaUabhacharya has himself stated in his Subodhini com¬ 
mentary on the Bhagavata, 3-12-37 that Vishnuswamy’s devotion 
was of the Tamas kind (the lowest type of devotion), JVIadhava’s 
was of the Rajas kind, Ramanuja’s of the Sattva kind and his own 
was of a non-qualified nature. This observation of Vallabha- 
charya, if dispassionately considered, will lend countenance to the 
view that he did not follow the footsteps of Vishnuswamy. His 
philosophical and religious teachings are independent, being 
derived directly from the Scriptures. AU that we can say in all 
fairness is that VaUabhacharya was in his early youth impressed by 
Vishnuswamy. Vallabhacharya’s ancestors and his father Laksha- 
mana Bhatta worshipped Gopala as their Deity which was a cha¬ 
racteristic feature of Vishnuswamy’s faith. VaUabhacharya com¬ 
mends his father as a worshipper of Gopipati (Lord of the Gopis) 
at the beginning of his Subodhini Commentary. Purushottamjit 
commenting on this, remarks that this worship of Gopipati is tanta¬ 
mount to worship of Gopala. From this, wc can conclude that 
Vallabhacharya’s father was a follower of Vishnuswamy and pro¬ 
bably in his early youth VaUabhacharya might have thought o 
God, the soul, the Universe and Maya in terms of Visliunu 
swamy’s philosophy but later on he was absolutely free from 
influence. He was an original thinker. His philosophy and doc¬ 
trine of devotion are original and independent of Vishnuswamy 5 
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teachings. Besides, the historical authenticity of Vishnuswamy^ 
personality is doubtful. Also none of his work is available. It is 
not known by him that he was a founder of any school* If any 
of his works existed it is probable that they were not known to the 
scholars in Vallabhacharya’s time* Thus there is no authentic 
or historical evidence to support the view that Vallabhacharya 
was a follower of Vishnuswamy. In our opinion it is a myth fabri¬ 
cated perhaps by some interested writers. 

8, Das Gupta, an eminent scholar of oriental learning, has 
proved this theory as a fake in his work on the History of Indian 
Philosophy, Vol. IV, page 382, He asserts that not only there is a 
difference between Vallabhacharya and Vishnuswamy in their 
teachings of ‘Devotion* and the nature of Brahman but Valla bha- 
charya’s devotion is qualityless, that of Vishnuswamy predominates 
Tamas, Vallabhacharya emphasises the pure monistic texts of 
the Upanishads and regards Brahman as undifferentiated as one 
with Himself and as one with His qualities. Vishnuswamy empha¬ 
sises the duality implied in the Vedantic texts. Prof. S. Das Gupta says 
that an anonymous writer of a work ‘Sakala Acharya Mata Sangraha* 
is responsible for originating this traditional belief but it should 
not be credited. According to Yogi Gopeswara,, VaUa bhacharya ’s 
three-fold teachings—the Adliibhautika, the Adhyatmika and the 
Adhidaivika have been enunciated in his Anu Bhashya on the 
Brahma Sutras, the Tattva Dipa Nibandha and the Subodhini 
on the Bhagvata respectively. The last one is the development of his 
independent thinking. Chronologically it is possible that in the 
early period of his life, during his study time and the first tour, 
he might have, following the foot steps of his father, shown some 
inclination towards the teachings of Vishnuswamy, but that does 
not justify that his concepts of the Brahma Vada and of the Pushti 
Bhakti, are borrowed from Vishnuswamy. 

For detailed information on this question, the readers are 
requested to read Prof. G. H. Bhatt’s article on Vishnuswamy and 
Vallabhacharya and treatment of the same by Prof, K. K« Shastri, 
(‘Vallabhacharya* Ch. II) 
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Glossary of Words 


Abhasa: Phenomenal appearance 
Achit, Unconsciousness, matter 
Advaita: Non-duality 

Adhyasa: Superimposition, mistaking one thing for another 

Ahamkara: Ego 

Ajnana: Ignorance 

Amsa (Amsha): A part 

Antahkarana • Internal sense or organ, mind 

Anugraha * Grace 

Anvaya • Connection 

Anuvada* Theory of atoms, atomism 

Archana: Worship 

Ashraya • Resort, refuge 
Asahti: Attachment 
Atman: Spirit, soul 

Atma-nivedana • Dedication of the self to God, consecration 
Anumana-pramana: Proof by inference 
Anupalabdhi-pramana: Proof by negation 
Ananda: Joy, bliss 

Asat-Karya-Vada: The theory of non-existence of the effect 

Avidya * Ne-science 

Aviknta-parinama-vada: The theory of non-modification of 

Ikahcaan. 

Avirbhava: Manifestation 
Arthapatti: Proof by implication 
Akshara: Immutable Brahman 
Antaryami: In-dwelling God 

Annamaya- God manifested as the world in His physical 

aspect 

Anandamaya: Supreme God, God’s aspect in the form of hhss 

Bhagavat: God as possessor of six qualities or properties viz 

power, valour, fame, glory (or wealth), know e g 
and asceticism (1 e., absence of worldly desires) 
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Bhakti: Devotion 
Bhakti-marga: Path of devotion 
Bhakta; A devotee 
Brahman: Supreme Lord, God 

Brahma-sambandha: A ceremony of soul’s association with God 
Bruhat: Aksara, an immutable form of God 
Brahma: Creator of the world, one of the trinity of God 
Bhava: Emotion 

(Sthayi)Bhava: permanent emotion, such as love, pathos, anger etc. 
(Anu)Bhava: Expression of emotion through physical actions i.e. 

by limbs 

(Vyabhicari)Bhava: Passing feelings 

(XJddipana)Vibhava: That which induces the inherence emotion 

to rise and manifest, such as environment, 
place, occasion, etc. 

(Alambana)-vibhava : That in whom the emotion rises, the bearer 
or the support of emotion 
Bhratna : Illusion 
Buddhi: Intellect 

Bhuta : Element (five elements — Pancha-mababhutas — are 
earth, water, air, fire, (or light) and sky (or ether) 
Bhedabheda : Theory of difference and non-difference between 
God and the world 

Cit(Chit) : Consciousness 

Gitta(Chitta) : Mind (a kind of antahkarana) 

Dharma : Religion, duty 

Dhairya : Patience 

Dvyanuka : Drayads 

Dvaita : Duality, dualism 

Dvaitadvaita : Duality in non-duality ' 

Dasya-bhakti ; Devotion of God in the form of servitude 
Dehadhyasa : Superimposition of the body on the soul, mistaking 
body for the soul 

Indriya : Inner organ or sense (there are five organs or senses 
of action and five organs or senses of knowledge). 
Indriyadhyasa : Mistaking senses or organs for the soul 
Jagat: World, universe 
Jnana : Knowledge 
Jiva ; Embodied soul 
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Kevaladvaita : Theory of absolute non-dualism 

Kaivalya : Liberation in the form of merging into Brahman 

Kirtana-bhaktl : Devotion by reciting God’s glorious deeds 

Khyati-vada : Theory of error 

Karma : Action, work 

Karan : Sense, instrument 

Maya : Illusion, according to Shamkaracharya, and a power of 
God which is responsible for the creation of the world and 
conditioning Him as finite according to Vallabhacharya 
Maryada-marga : A path of knowledge and devotion resorted to 
by the souls to realise Brahman according to scriptures 
Nirodha : A religious discipline of controlling the mind, by which 
the soul becomes detached from the world and is attached to 
God 

Nirguna } 

Nirakara > Indeterminate Brahman 

Nirvishesha J 

Nirvana : Extinction, condidtion of desirelessness 
Pushti(Pusti) : Grace of God 

Pusti-marga : Path of devotion depending on Divine Grace 
Pravaha-marga : Path or worship, resorted by men with attach' 
ment to worldliness and engrossed in rituals without under- 

standing 

Prakriti (Prakrati) Pradhana: Matter, nature, the unconcious 

clement 

Purusha (Purusa) : Soul 

Purusharthas : Ends or aims of human life 

Parmatman : God, the Highest Soul 

Parinama-vada : Theory of change or transformation of God ta 
the form of the world 
Pratyaksha (Pratyaksa) : Perception 
Pramana : Means of proof, proof of knowledge 
Prapancha (prapanca) : The visible world of manifold actions 

and illusion 

Prapatti : Surrender, sense of surrender 
Pratibimba : Reflection 
Samsara : Mundane-existence 

Samavaya : Inherence , , 

Seva : Service of God; tanuja-seva is service by body; vittaja 
seva is service by wealth, and manasi-seva is mental-service 
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Sarvatma-bhava : A condition of a devotee in. which he realises 
God in all forms and things 
Samarpana : Dedication, consecration 
Sneha : Affection, love 
Sanyasa ; Renunciation 

* 

Sharana : Resort to God 
Shastras (Sastras) : Scritputes 
Shriti : Vedas 

Smriti{Smrti) : Scriptures based upon the Vedas 
Shreyas (S’reyas) : The good 
Shristi(Srsti) : Creation, world 

Shravana Bhakti : Devotion in the form of listening the accounts 
of God’s mighty deeds 
Sadhana : Means or instrument 

Vishva (Vis’va) : World, universe 

Vivarta-vada : The theory of phenomenal appearance of the 
world, advocated by Shamkaracharya 

Varans : Choice 

Vyasana ; State of desolation during separation from God, 
assiduous devotion 

Vivcka : Discrimination 

Vyuha ; Aspect of God Krisna (they are four; Vasudeva for 
granting wisdom, Amruddha for maintaining dharma, Pradyu- 
mna for begetting progeny, and Samhrsana for destroying 
evils) 

Witti (vrttfj : Tendency of mind 
Vasana : Desire 

Vairagya : Indifference to the world, ascetic attitude 
Virya : Potentiality, i.e, a quality of God 

Vyanjana : A power of the world by which the suggested mean¬ 
ing is understood 

Varna : A letter or an alphabet, colour, a social das or caste 
Vihara ; Change, modification 

Vishistadvaita : Qualified non-dualism, a theory propounded bv 
Ramanuj acharya 
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Nature of Brahman (God) — S 3 2. II to 30, Sh M.8 Bh G. XIII, 
12-16, T.D N.I. 65-68, 73, 71 T.U. 2-4, K U. 2-4-1, S,U. 
6-8, B.U. 1-3-22, B S. 3-54-5, V.M. 195-196 
Brahman as a creator of the world, Bh, G.XIV. 3; T.D.N 1,13-15, 
T.U., 2-6-1, 2-7, 3-1, B.U. 1-4-3, GU. 5-25-2, B.S. M-2, 3, 
1-4-26, 27; M.U. 1-1-6 

Brahman as a material and efficient cause — T.D N.I. 68, 76, 77, 

B. S. 1-4-23 

Brahman as Bliss — B S, 1-1-11 to 18, 4-2-15; T.U. 27, CU. 7*23 
Brahman-Krishna — S M. 11,17 — N B S. A P., K.A 1-10 
Immanence of God — Bh.G. IX-XI, T, D.N.I. 13 II, 241-251 
Transcendence of God — Bh.G.X-42 

Akshara — Bh .G. VIII—28, XI-18, B.S. 1-3-10 to 12; 3-3-34, 
T.U. 2-8. 

Akshara and Purushottama — S.M. 9, K A. 8, Bh. VIII. 22, XII 
4, 5, XV-18. 

God’s powers of manifestation and non-manifestation T.D N.I. 

72; II, 140, SU.M. 14, V.M. 75-85 
Unmodified nature of Brahman — B S. 2-1-24, 25 to 37, S.U. 6-19, 

Sh.M. 12, 13 

Difference between the world and mundane existence- T.D. 

23-24 

Reality of the world—Bh.G. XV—8, T.D.N.I, 49, 78 to 90, 

C. U. 2-2, T.U. 2-6, B.G. 2-1-15 to 19 

Nature of the Soul — B S. 2-4-4 to 25, K.U. 2-18 to 29, Sh. M. 9 

V.M. 135-157. 

Size of the Soul — T.D N.I. 53, 54, B.U. 4-3-9, 4-4-43, B.S. 2-3-20- 
21, SU. 5-9, GU. 8-1 Sh.M. 10, V.M 182-193, 

Relation of the Soul to God—Bh.G. XV, B S. 2-3-43, M.U. 3-H 

BS. 10-10-2, S.U. 4-1, K.U. 3-1. 

Divisions of the Souls — P.P.M. 1 to 10 r 

Maya — S.Bh. 2-5-12, 19, 2-7-47, 3-7-9, T.D.N.I. 38 - 80 ,89,M.K- 
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II 19-21, III 1 to 27, 28, IV, 54, 61, N. VII 27, XII, 17 
XIII-4-3-11, Sh-B. S. 8-5-2-20. 

Reflection Theory T.D.N. I. 57-60, V.M. 61 
Fivefold creation T.D.NX 36-39 
Theory of Action — B-S-3-4-2 to 25. 

Sacrifice — B.G.IV 23 to 33, T.D.NX 11, II 1 to 13 
Superiority of Knowledge over Action — Bh.G. IV, 36-37. 
Ignorance and its five forms — T.D.NX 17 
Knowledge and its five forms — T.D.NX 45-46 
Knowledge and Ignorance as powers of God — T.D.NX 31 
Nature or Action, Knowledge and Devotion—T.D.NX 17 
Devotion — Bh.G. IV—11, VI, 47, VIII,22, IX 26, -36, X 10, 
XI. 54, XII 14 to 20, 26, XV, 19, XVIII, 54, 55, 68. N.B.S. 
Devotion of the Love type — B.V. 4-5. T.D.N.I. 101, II, 196, 229, 
310, 328, Bh. He. Bh.H, Bh.M., Sh. B.S. 

Sarvatmabhava — B.S. 3-3-42 to 3-3-53; Bh.M. 

Devotion as a sentiment of love — B.S. 3-3-38, 43, 57, T.U. 2-7, 
S.Bh. 10-44-4. Bh.R.V,; Bh.M, 

Doctrine of Grace — Pushti— S.M. 18; T.D.NX 63. M.U. 3-2-3, 

4, B.G, II, 3,42 IV, 3-29; II 4-46; IV 1-15, 2, 6, 49 B.S. 
34-3 to 4-2-7, 3446; S.N.6. NX. 12-13, T.DJ^.I. 4849. 

5. Bh, 10-2642; 10-3046. S.Bh. 10-9-10, 3-21-38, 2-10-6 
Liberation — T.D.N.I. 14, 36, 42; II. 313. B.S. 4-4-2,24, B.U. 

44-2. C.U. 7-25-2. 

Affinity with God -— S.R.2. 

Renunciation — S.N, 1 to 21. 

Nirodha — NX. 1 to 20. 

Divine Service — S.M. 1 T.D.NX 316, S.Bh 1-5-25; 3-13-6, 
10-1-2; 10-26-33, 10-334; 10-84-20; 10-84-27 
Surrender —B. G. XVIII—*62, 65. S.Bh. 10-254; 3-25-33, 

A.P. 8 

Scriptural authority — T.D.N.I. 7 to 9, II 284. 
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Antahkaran Prabodha 

AP 

Aitinya Unpamshad 

AU 

Anu Bhasya 

AB 

Bhagavad Gita B G /Bh G 

Bhagavata BH /Bhg 

Bhagvatarth Prakaran 

BH P 

Bhakti HansaNirnaya 

Bh H 

Bhakti Hetu 

Eh He 

Bhakti Martanda 

Bh M 

Bhakti Rasatvavada Bh R V 

Bhakti vardhmi 

B V 

Brahmasutras 

BS 

Bnhadaranyka Upamshad B U 

Chatu Shloki 

G S 

Chhangogya Upamshad C U 

Gopal Tapim Upamshad G U 

Ishavasyopanishad 

1 IU 

Ishopamshad 

) 

Jaimmi Mimansa 

JM 

Jal Bheda 

JB 

Kathopamshad 

K-U 

Krishnashrya 

K A 

Mandukya Upamshad 

MaU 

Mandukya Kanka 

MK 

Mundaka Upamshad 

MU 

Narayam Upamshad 

NU 


Navaratna 

NR 

Nxrodha Lakshana 

NL 

Narada Bhakti Sutra 

NB-S 

Nirukti 

K 

Pancha Padyam 

PP 

Patravalambanam 

PL 

Pushti Pravaha Mary ad a P M 

Prameya Ratnamava 

PR 

Prasthan Ratnakara 

PRT 

Sauyasa Niranaya 

SN 

Seva Falam 

SF 

Shuddhadvaita Martanada 


Sh M 

Shvatashvetara Upamshad 
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